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NOTE 


THE Hebrew translation of the Shemonah Perakim of Mai- 
monides, despite its importance in the history of Jewish ethics 
during the Middle Ages, has never been presented in a critical 
edition. This Dr. Gorfinkle has done in the present volume 
with acumen and with much diligence. To this purpose, he 
has examined carefully a number of manuscripts and printed 
editions. He has also compared the Arabic original through- 
out, and has given in the notes his reasons for accepting or 
rejecting certain readings. In order that the work may be 
accessible to readers who do not understand Hebrew, an English 
translation has been added. 


RICHARD GOTTHEIL. 
May, 1912. 
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TO 


THE SACRED MEMORY 


OF 


MY FATHER 


PREFACE 


It was while in attendance at the Hebrew Union College, and 
under the able tuition of my friend and teacher, Dr. Henry 
Malter, now of Dropsie College, that I became acquainted with 
the masterpieces of Jewish philosophy, and among them the 
Shemonah Perakim of Maimonides. Remembering the corrupt 
condition of the text of the ordinary editions of the Perakim, 
and of that in the Mishnah and the Talmud containing Maimo- 
nides’ Commentary on the Mishnah, and recollecting the fre- 
quency with which it was necessary to have recourse to the 
Arabic original in order to render the text intelligible, when 
casting about for a subject for a dissertation, I thought I could 
do no better than endeavor to reconstruct the Hebrew text as 
it came from the pen of of the translator, Samuel ibn Tibbon. 

In this rather ambitious attempt, I was guided throughout 
by Dr. Richard Gottheil, to whom my sincere thanks are due 
for his constant interest and for his invaluable suggestions. 
I wish especially to thank Dr. Malter for his assistance in the 
Arabic and for his many excellent suggestions. I also take this 
opportunity of expressing my gratitude to Dr. Alexander Marx 
for his uniform kindness in allowing me to use manuscripts 
and books of the library of the Jewish Theological Seminary. 
To Mr. Simeon Leventall, I am also grateful for his assistance 
in correcting the proofs of the translation and notes. 

There has been a delay of two years in the publishing of this 
book owing to the fact that originally it was not intended to 
include a translation of the Perakim and notes, and because a 
greater part of the book had to be set up in Europe. 
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x PREFACE 


It is with a feeling of trepidation that I send into the world 
this, my first work, fully realizing its many shortcomings. I 
can only hope that the kind reader will be so engrossed in these 
interesting Chapters of the master, Maimonides, and will find 
their teachings so captivating, that he will overlook the failings 
of the novice who presents them to him. 


G. 


WIntTHROP, Mass., 
AvcusT, 1912. 
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THE OBJECT OF MAIMONIDES' WORKS. THE COMMENTARY 
ON THE MISHNAH. THE SHEMONAH PERAKIM 


DuniNG the lifetime of Maimonides, there were many who 
bitterly assailed him, declaring that his Talmudieal knowledge 
was faulty, that his writings were un-Jewish, that he sought to 
introduce strange elements into Judaism, and that he desired 
his works to supersede the Talmud.! Some of Maimonides’ 
opponents were animated by a spirit of true criticism, but other 
attacks made upon him were partly due to personal feelings of 
envy.* The opposition continued for a while after Maimonides’ 
death, but it was not long before the true character of this mas- 
ter's works became universally recognized. The feeling, minus 
the personal element, that Maimonides wished to have his 
works take the place of the Talmud, has, however, persisted 
to this day. Thus, we find Luzzatto? stating that Maimonides 
wrote his Mishneh Torah in order to do away with the study 
of the Babylonian Talmud. Beer, supporting the same opinion, 
maintains that Maimonides saw the disadvantages of the study 
of the Talmud, was aware of the uselessness of some of.its 
parts, and considered its extended study a waste of time.* As 
proof of this he quotes from the introduction to the Mishneh 


1 Moses Maimonides (in Arabic, Ibu ‘Imran Misa ibn Maimiin ibn ‘Obaid 
Allah) was born at Cordova, March 30, 1135; in 1165 he accompanied his 
father to Africa and then to Palestine; in 1106 he repaired to Egypt, and 
settled in Fustát, near Cairo; he died Dec. 13, 1204. On the pronunciation 
of n», see Geiger, Nachgelassene Schriften (1876), III, Moses ben Maimon, 
P. 70, note 1; Grátz, 1% p. 262, n. 1; Catal. Bodl., 1861 ff. ; Arab. Lit., 199 ff. 
On his life and works, see Catal. Bodl., 1801 ff. ; Grátz, VI?, pp. 201-320 ; also 
Yellin and Abrahams, Maimonides (Philadelphia, 1903) ; I. Broydé, J E, IX, art., 
Moses ben Maimon ; etc. 2 On the opposition to Maimonides’ works, see Jew. 
Lit., pp. 85-92. 3In Kerem Hemed, III, p. 67. 4 Leben und Wirken des 
Rabbi Moses ben Maimon (Prague, 1834), pp. 6, 15, 16. 
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Torah the famous sentence, “I have named this work Mishneh 
Torah for the reason that if any one has read the Torah and 
then this work, he would know the Biblical and oral law with- 
out having to read any other book." Geiger! maintains that 
Maimonides' object was merely to shorten the study of the 
Talmud. 

There are those, however, who take exception to this view. 
Rosin ? says, ** From the very beginning the Talmud alone was 
the object of his study." Worldly knowledge and philosophy 
were merely used by Maimonides as instruments for explaining 
and glorifying the divine teaching. He considered the rabbis 
to be second only in rank and greatness to the prophets, and 
held their writings in equally high esteem. On the face of it, 
the quotation cited from the Mishneh Torah would seem to 
prove the assertion made above, but this passage may be in- 
terpreted to prove exactly the opposite; that far from being 
his object to discourage the study of the Talmud, he wished 
to spread its knowledge among those who for any reason were 
unable to have access to it, or who could not devote sufficient 
time to master it. “It is a gross injustice often done to Mai- 
monides,” says I. Friedlaender, “to accuse him of having the 
intention to supersede the Talmud entirely. . . . He consid- 
ered the Talmud as a most worthy object of study, but only 
for scholars. The people, however, are not scholars and can- 
not devote the whole of life to learning. For the mass of 
people alone he intended to supersede the Talmud by a com- 
prehensive extract from it.” Ziemlich, finally, asserts that 
Maimonides did not desire to put an end to the study of the 
Talmud, but rather to cast it into scientific form.3 

Although this decided difference of opinion as to Maimonides' 
attitude towards the Talmud still exists, all, however, agree 


1 Moses ben Maimon, p. 57 ; p. 83, n. 38. ? Ethik, p. 30, ** Von Hause 
aus sei der Talmud allein Gegenstand seines Studiums gewesen." 3 I. Fried- 
laender, Moses Maimonides, in New Era Illustrated Magazine, January, 1905, 
Reprint (New York, 1905), pp. 34-35 ; Bernard Ziemlich, Plan und Anlage des 
Mischne Torah, in Moses ben Maimon, I, p. 259 ; see also M, Friedländer, Guide, 
Introd., pp. xix, xxi. 
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that his main object was to harmonize Jewish traditional belief 
with the current Aristotelian philosophy.! For this work 
Maimonides was admirably equipped ; his ability as a systema- 
tizer was most remarkable, and not only had he a profound 
knowledge of Jewish law and lore, but was so deep a student 
of philosophy and the sciences that his works have since 
exercised considerable influence even outside the domains of 
Judaism.? His chapters, for instance, in the Moreh on the 
Mutakallimun have become the main source for the history and 
knowledge of the Kalam. 

The most important of his works which have had a profound 
influence upon Judaism are his Commentary on the Mishnah 
,(פירוש המשנה)‎ the Mishneh Torah (TMN MWA) or Yad ha- 
11020008 החוקה)‎ T), and the Guide for the Perplexed (2 
2323): 

The Commentary on the Mishnah, Maimonides’ first work of 
importance, written in Arabic,® was begun at the age of twenty- 


1 Munk, Guide, Vol. I, Preface, p. 1; Beer, Rabbi Moses ben Maimon, pp. 4 
and 12; Arab. Lit., pp. 203-204; Rosin, Ethik, p. 30; Gritz, VIB, pp. 276, 
307 ; Wolff, Acht Capitel, Introd., p. ix; M. Friedlinder, Guide, Introd., p. xxiv. 
? Joel, Verhültniss Alb. d. Gr. zu Moses Maimonides (Breslau, 1863); Etwas 
über den Einfluss der jüdischen Philosophie auf die christliche: Scholastik 
(Franke s Monatsschr., IX, pp. 205-217) ; Jaraezewski, Die Ethik des .M., etc., 
in ZPhKr., XLVI, pp. 5-24; Guttmann, Das Verháltniss des Thomas v. Aquino 
zur jüd. Literatur (Góttingen, 1891); Die Scholastik des 13 Jahrh. in ihren 
Beziehungen zur jüd. Litteratur (Breslau, 1902); D. Kaufmann, Der Führer 
Maimuni’s in der Weltlitteratur, AGPh., XI, p. 335 ff. ; Richter, Geschichte der 
christlichen Philosophie, Vol. I, p. 610 ff.; Ueberweg, Hist. of Phil. (1885), 
Vol. I, p. 428; Weber, Hist. of Phil. (1895), p. 210, n. 2; Jacob Guttmann, Der 
Einfluss der maimonidischen Philosophie auf das christliche Abendland, in Moses 
ben Maimon, I, pp. 135-230 ; Philip Bloch, Charakteristik und Inhaltsangabe 
des Moreh Nebuchim, ib., p. 41, n. 1. 3 Munk, Mélanges, p. 323; HUD., 
p. 415; M. Guttmann, Das religionsphil. System der Mutakallimun nach 
d. Berichte Maimon (Leipzig, 1885); D. Kaufmann, op. cit., pp. 339-340. 
*' The Arabic title is i«*D?N 3455 (mwon eb, Book of Illumination), which, 
however, as Steinschneider (Arab. Lit., p. 200) and Geiger (Moses ben Maimon, 
p. 82, n. 51) maintain, hardly originated with Maimonides. 5 M. wrote all of 
his works, with the exception of the Mishneh Torah and a number of letters, 
in Arabic, but with Hebrew characters, as Arabic was the language used by 
the Jews living under Islam. On his objection to having the Moreh copied in 
other than Hebrew characters, see Munk, Notice sur Joseph ben Jehouda (Paris, 
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three (1158), in Spain, and was completed at the age of thirty- 
three! (1168), after he had taken up his residence in Egypt. 
In this Talmudie work of his early manhood, Maimonides 
scarcely had a predecessor.? "Though one of his earliest works, 
and in spite of the diffieulties in writing it during years of 
wandering and seeking a secure home, with no books accessible, 
the Commentary is a marvel of lucidity, masterful knowledge, 
and comprehensiveness. Gritz attributes its existence to the 
author’s striving for “clearness, method, and symmetry.” “ 
The fact that it is so often referred to in his later writings 
testifies that at a very early date Maimonides had outlined 
for himself a thorough philosophical system and a literary 
scheme from which he subsequently deviated only slightly.® 
Most of the theories and principles established in the Com- 
mentary were retained in the Mishneh Torah.* 


1842), p. 27, n. 1. On the Arabic language of Maimonides and his style, see 
I, Friedlaender, Sprachgebrauch des Maimonides (Frankfurt a. M., 1902), Intro- 
duction ; and by the same author, in Moses ben Maimon, Y, the articles, Die ara- 
bische Sprache des Maimonides, pp. 421-428, and Der Stil des Maimonides, pp. 
499-438 ; also his short account in Selections from the Arabic Writings of 
Maimonides (Semitic Study Series, No. XII, edited by Gottheil and Jastrow, 
Leiden, 1909), Introd., pp. xiv-xxiii, 

1 See infra, p. 10, n. 1. ? Geiger, Moses ben Maimon, p. 59 ; Harkavy, in 
Hebrew ed. of Grütz, IV, Appendix, p. 52. = Gritz, VB, pp. 266 and 274. 
3 Tn the Moreh, which appeared at least twenty-five years after the Com. on the 
Mishnah, there are twelve or more references to the latter, four of which are to 
the Perakim. See Moreh, T, 99 ; III, 35 (twice), 48. Scheyer, in Das psycholo- 
gische System des Maimonides (Frankfurt a. M., 1845), which he designated 
as an introduction to the Moreh, draws largely from the Perakim, and constantly 
refers to them in the notes. See especially Chaps. I, II, and IV. Munk, in the 
notes in his Guide, refers a number of times to the Mish. Com., many of these 
being to the Perakim. In Vol. I, p. 210, n. 1, he quotes at length from Pera- 
kim Y on the rational faculty, and on p. 232, n. 1, from Perakim VIII on the at- 
tributes of God. Other references are found in Vol. I, p. 125, n. 2, to Perakim 
II (the classification of the virtues) ; p. 286, n. 3, to Perakim VIII (miracles) ; 
p. 355,n. 1, to Perakim Y (the faculties) ; p. 400, n. 2, to Perakim I (the theory 
of imagination of the Mutakallimun) ; etc. * Ziemlich, Plan und Anlage des 
Mischne Thora, in Moses ben Maimon, 1, p. 205, ** Die im M. K. festgestellten 
Resultate hat er zum grossen Teile in den M. 7: aufgenommen." See also 
authorities cited by Ziemlich. On the contradictions of the Mishnah Com- 
mentary and the Mishneh Torah, see Derenbourg, in Zunz's Jubelschrift (Berlin, 
1884), Die Uebersetzungen des Mischnah Commentars des Maimonides, 
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The greater part of the Commentary was not translated into 
Hebrew until after his death. The general introduction to this 
work and parts of the order Zera‘im were translated by Jehudah 
al-Harizi (1194) ; Mo'ed by Joseph ibn al-Fawwal; Nashim by 
Jakob ibn Abbas; JVezikin by Salomon b. Josef ibn Ya‘kub; 
Kodoshim by Nathanel ibn Almoli (or Almali); and Tohorot 
by an anonymous translator. The commentary on Sanhedrin, 
Chapter X, was translated probably by Al-Harizi, and also by 
Samuel ibn Tibbon. 

In commenting on the tractate Adot, Maimonides had abun- 
dant opportunity to make use of his knowledge of Greek 
philosophy and particularly of Aristotelian ethics. To this 
tractate he prefixed an introduction of eight chapters, out- 
lining in a general way a system of ethics based mainly on 
Aristotle's Nzehomachean Ethics, which Maimonides harmonized 
with rabbinical teachings. This introduction constitutes the 
most remarkable instance in medieval ethical literature of the 
harmonious welding of Jewish religious belief and tradition 
with Greek philosophy. 

For the rendering into Hebrew of the Commentary on Abot 
and its introduction commonly called DPS mY (The Eight 


1 For a detailed account of the translators and translations of the Com- 
mentary on the Mishnah, see HUb., pp. 923-926 ; Arab. Lit., pp. 201-202. 
2 To M., Aristotle was the **chief of philosophers." Cf. Munk, Guide, I, 
Chap. V, p. 46, and n. 1. See also Moreh, II, 17, 19, 24. He considered him to 
be almost on a plane with the prophets. See M.’s Letter to Ibn Tibbon, Kobez 
Il. M. refers to the Nichomachean Ethics in Moreh, II, 86, and in III, 49 
(twice). On his dependence upon Eth. Nic., see Rosin, Ethik, p. 6, et al. M., 
however, does not slavishly follow Aristotle, and speaks disparagingly of those 
“who believe that they are philosophers,” but who consider **it wrong to differ 
from Aristotle, or to think that he was ignorant or mistaken in anything” 
(Moreh, 11, 15). In regard to Aristotle's theory of creation, he speaks of the 
absurdities implied in it (7b., II, 18, end). See A. Wolf in Aspects of the Hebrew 
Genius, London, 1910, pp. 141-142. On M.'s departure in the Perakim from 
the Aristotelian system, see Jaraczewski, ZPhitr., XLVI, pp. 12-13, 14-15, 
and 16. On M.’s dependence upon Aristotle, see M. Joel, Die Religions-philos- 
ophie des Mose ben Maimon (Breslau, 1859); Scheyer, Das psychol. System 
des Maimonides; Rosin, Ethik; Wolff, Acht Capitel; Yellin and Abrahams, 
Maimonides ; Cohen, Charakteristik der Ethik des Maimunis, in Moses ben Mai- 
mon, I, all en passim ; and Ludwig Stein in JE, II, pp. 47, 48-49. 
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Chapters), Samuel ibn Tibbon, who was at work on the trans- 
lation of the Moreh, was eminently fitted. The Shemonah 
Perakim have always been widely read among the Jews and 
students of the philosophy of Maimonides on account of their 
simplicity of style and subject matter, and no less on account 
of their accessibility, being found in all editions of the Mishnah 
and Talmud! that contain Maimonides’ commentary, in a num- 
ber of Mahzorim, especially of the Roman and Greek ritual, 
and also in various separate editions. Their popularity is 
evidenced by the fact that they have been translated into Latin, 
French, Dutch, English, and many times into German.4 

An examination, however, of the Hebrew text of the Perakim 
in the editions of the Mishnah and the Talmud, in the Mahzorim, 
and the many separate publications, at once shows that no two 
agree, and that each is in many instances in a corrupt state. A 
like examination of the manuscript sources bears the same result. 
Again, if any individual text, even that of the best manuscript, 
be placed beside the original Arabic in Pococke’s Porta Mosis® 
or Wolff's Acht Capitel, one would find many divergences. It 
may be safely stated that there is not in existence to-day, in any 
form, a text of the Shemonah Perakim which in its entirety is a 
faithful reproduction of the version of Ibn Tibbon. By a select- 
ive process based on a collation of the best texts, with the Arabic 
as a constant guide, it is possible, however, to reconstruct the 
Shemonah Perakim, so that almost every corrupt reading can be 
rectified. The purpose of this work is to restore and elucidate 
linguistically the text of Ibn Tibbon as far as possible, and by 
a translation make it accessible to readers of English. 

As this is mainly a textual work, its aim is not to treat with 
any degree of detail Maimonides’ ethics, its sources, Jewish or 
Greek, and its place in Jewish philosophy, all of which has 
been admirably done by Rosin in his Ethik. But, in order to 
obtain a more complete knowledge of the Perakim and the 
theories laid down therein, the editor deems it well to mention 
and describe Maimonides’ other ethical writings, the place of 


1 See pp. 25 and 31. 2 See pp. 24-25, 29-30, and 31. 8 See pp. 31 and 32. 
4 See pp. 32 and 33. 5 See p. 27. 
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ethics in his philosophical system, and what ethics meant to 
him. The name and the date of the original composition of 
the Perakim, as well as that of its translation by Ibn Tibbon, 
will be discussed. The relation of the Perakim to Maimoni- 
des’ other works will be taken up, followed by a characteriza- 
tion and summary of their contents. A brief account of the 
style and character of Ibn Tibbon’s translations in general, 
and as portrayed in the Perakim, will also be given. There is 
also included a list of manuscripts, editions, commentaries, and 
translations. 


II 


A. MAIMONIDES' ETHICAL WRITINGS —DEFINITION OF 
ETHICS 


THE works in which Maimonides presents his ethical teach- 
ings are as follows : — 
I. Commentary on the Mishnah! (MWAN WD), in many 
places, but especially in : 
a. General Introduction to the Mishnah Commentary 
(פתיחת פירוש המשנה)‎ ; 
b. Introduction to Sanhedrin, Chapter X (pon pרs)8;‎ 
c. Introduction to Abot ) (שמונה פרקים עס פתיחת אבות‎ + ; 
d. Commentary on Abot.’ 
II. Book of Commandments (N\xhbה‎ 5D), in various places. 


1 See Catal. Bodl., 1853; Arab. Lit., p. 200 ff., and Gritz, VIS, p. 278 ff. 
2 Generally, but incorrectly, named oיyרr ,הקרמה לסרר‎ as in Pococke, Porta Mosis, 
which contains the Arabic text with Latin translation. 3 Arabic with Latin 
translation in Porta Mosis. Arabic with Hebrew translation, J. Holzer, Zur 
Geschichte der Dogmenlehre in der jiid. Religionsphilosophie des Mittelalters. 
Mose Maimuni's Einleitung zu Chelek (Berlin, 1901) ; English translation by 
J. Abelson, JQR, vol. XXIX, p. 28 ff. The Arabic text with notes has been 
recently edited by I. Friedlaender in Selections from the Arabic Writings of 
Maimonides, pp. 1-39. t See Catal. Bodl., 1890-91. 5 Arab. Lit., p. 273, 
n. 1. Arabic text by Baneth, Berlin, 1905; Ger. translation in Rawicz, 
Commentar des M. zu den Sprüchen der Väter (1910). 6 Written by M. to 
serve as an introduction to the Mishneh Torah; it contains the enumeration 
and classification of the 613 precepts of the Law. See Gritz, VI?, p. 291. For 
a part of the Arabic text with the Hebrew translation of Shelomoh ben Joseph 
ibn Ayyub, and German translation with notes, see M. Peritz, Das Buch der 
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III. MisuwEH Tonau! (1170-1180) (0mmn n2), scattered 
references, but especially in: 
Book of Knowledge ($311 BD) in the Treatise on Beliefs 
) (הלכות דעות‎ , and in the Treatise on Repentance הלכות)‎ 
(תשובה‎ 2 
IV. MongEeH NrBUKiM (Q'2M2) 0752)? in many places, but 
especially Part III, Chapters 51—54. 
V. Scattered references in his minor works, as: 
a. Terminology of Logic* ההגיון)‎ mos); 
b. Treatise on the Unity of God * (^n (מאמר‎ ; 
e. Various 120800086 (תשובות)‎ ; Letters (MIN); and 
Medical Aphorisms (MWh יoרפ(.6‎ 
In his Terminology of Logie’ ,(מלות ההגי\(‎ Maimonides divides 
philosophy into two divisions: theoretical (MYT (הפילוסופיא‎ , 
and practical philosophy (YW (הפילוסופיא‎ .8 The latter 
he also terms “ human philosophy (MWIN ,(פילוסופיא‎ or “ polit- 
ical science " (T2150 mam). Under theoretical philosophy 
he groups mathematics, physics, and metaphysics. Under prac- 
tical philosophy are found 6%2108 (הנהגת האדם נפשו)‎ , house- 
hold economy (M37 D377), the science of government (373 
(המדינה‎ , and polities in its broadest sense (TODT TANT MTI 
האומות‎ UN). 


G'esetze, 'Theil I (Breslau, 1881) ; the Arabic text was published by Moise Bloch, 
Paris, 1888. See HUb., p. 020 ; Jew. Lit., p. 71 ; and in Moses ben Maimon, I, 
articles by Moritz Peritz, Das Buch der Gesetze, nach seiner Anlage und seinem 
Inhalte untersucht, and by Ferdinand Rosenthal, Die Kritik des Maimonidischen 
** Buches der Gesetze durch Nachmanides. 

1 Catal. Bodl., 1869 ff. ; Gritz, VB, p. 285 ff. ; Ziemlich, Plan und Anlage des 
Mischne Thora, in Moses ben Maimon, I, pp. 218-318. 2 Ib., DP 273, 278, 
281-283. 3 For literature, description, and contents of the Moreh, see HUb., 
pp. 414-434 ; Gratz, VI®, p. 306 ff.; M. Friedländer, Cuide, Introd. ; Bloch, Cha- 
rakteristik und Inhaltsangabe des Moreh Nebuchim, in Moses ben Maimon, I, 
pp. 1-52. * HUb., pp. 434-430. Hebrew by Moses ibn Tibbon in many 
editions. 5 HUb., pp. 486-487. 6 Consists of Arabic excerpts from the 
writings of Galen and other physicians. Hebrew by Natan ha-Meati, edited in 
Lemberg, 1800, 1834-35, and in Wilna, 1888. | See Jew. Lit., p. 195; HUb., pp. 
765-767 ; Arab. Lit., pp. 214-215 ; Rosin, Ethik, p. 32, n. 6; Pagel, Maimuni als 
medizinischer Schriftsteller, in Moses ben Maimon, I, pp. 282-238. 7 Chapter 
XIV. 8 In the introduction to Sanhedrin, Chap. X (Perek Helek), M. speaks 
0+ .החלק המעשי סן הפילוסופיא‎ 
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Ethics, or the science of self-guidance, consists, on the one 
hand, in acquiring for one’s self noble soul-qualities or charac- 
teristics (NiT25Jהn‎ niThn), and, on the other hand, of avoiding 
evil qualities (Nininsn niThהn).‎ These qualities, whether good 
or bad, are called states or conditions (N\J\ON), and when acquired 
each is known as a property (3P). Noble qualities are called 
virtues (MITAN ,(מעלות‎ while the vices are termed Ninיns‎ 
niThn. The virtues cause good deeds (M2107 ,(הפעולות‎ the 
vices, bad ones (91 (הפעולות‎ . Ethics is the science of virtues 
or of good deeds.! 


B. NAME, DATE, DESCRIPTION, AND CONTENTS OF THE 
SHEMONAH PERAKIM 


The Shemonah Perakim, in Maimonides’ system, come, accord- 
ingly, under the head of ethics (הנהגת האדם נפשו)‎ , which in 
turn is a branch of practical philosophy ) (הפילוסופיא המעשית‎ 
They are divided into eight chapters, from which fact the name 
is derived, This division undoubtedly goes back to Maimoni- 
des himself, who, in his short introduction to the Perakim, says 
“and they are eight chapters."? The Arabie equivalent is 
Thamaniat Fusil, which Wolff uses as a title for his edition of 
the Arabic text. It seems, however, that neither of these titles 
originated with Maimonides, for, in Moreh, III. 35, in referring 
to the Perakim, he calls them the Preface to Abot. Whether 
Ibn Tibbon used the title Shemonah Perakim, it is difficult to 
ascertain. The simplicity of the title has fortunately been the 
cause of avoiding confusion as to its exact meaning, which is 
not the case with the title Moreh Nebukim.® 


1 Rosin, Ethik, p. 31, ** Die Ethik ist also nach M. die Lehre von den Tugen- 
den und den guten Handlungen." 2 .והם שמונה פרקים‎ See Hebrew text, p. 7. 
3 :כתיחת אבות‎ Ar. .צרר אבות‎ See p. 3, n. 4, on the Arabic title of the Com. on 
the Mishneh (axרo),‎ for which M. is probably also not responsible. * In his 
Preface to the translation of the Commentary on Abot, I. T. refers to them as 
.והפרקים אשר הקרים הרב וכ‎ See p. 22, n. 1. $ On the appropriateness of nmn 
p33) as a translation of the Arabic title Dalalat al Ha’irin (רלאלה אלחאירי(‎ , 
see HUb., p. 418. Maimonides himself was of the opinion that oxn2i3 n&wmn 
would be preferable. See also Kaufmann, Attrib., p. 369, and n. 1; and espe- 
cially Munk, Guide, Note sur le Titre de cet Ouvrage, at beginning of Vol. I; 
and II, pp. 379-380. 
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The date of composition of the Perakim cannot be accurately 
determined. All that can be said is thatit was written some- 
time between 1158 and 1165, along with the rest of the com- 
mentary on the Mishnah, which was made public in 1168.1 
As to the translation, the only source of information regarding 
its date is the manuscript Parma R. 4386, which in a note 
states that the Commentary on Abot was translated by Samuel 
ibn Tibbon in Tebet 963, which is the year 1202.2 

Although written originally as an introduction to the com- 
mentary on the Pirke Abot, for the purpose of explaining in 
advance problems that Maimonides brings up in the course of 
his commentary, the’ Peratim form in themselves a complete 
system of psychology? and ethics, so much so that Rosin, in 
writing on this phase of Maimonides’ activity, uses them as a 
basis of his discussion in the first half of his Ethik, in which 
he takes up Maimonides’ general ethics. They do not, however, 
form an exhaustive treatment of this subject, as Maimonides 


1 According to a postscript to the Commentary on the Mishnah written by 
Maimonides, he began to work on it at the age of twenty-three (1158), and 
finished it at the age of thirty, in the year 1479 of the Seleucidian era, which 
is the year 1168, when, however, Maimonides was thirty-three years of age and 
not thirty. Maimonides could not have made a mistake in his own age. 
Geiger explains the difficulty by stating that Maimonides must have written 
the postscript while he was in the Maghreb in 1165, when the Commentary was 
practically finished. The 0268 שהיא שנת ט' וע" לשטרות 820 במצרים‎ were, how- 
ever, added three years later after a revision had been made. The words 
nis prb» jב‎ through an oversight were allowed to remain. See Geiger, Nach- 
gelassene Schriften, lIL, p. 87, end of note 41; and Grütz, VI3, p. 273, n. 3. 
Rosin, Ethik, p. 30, n. 8, says the postscript should read שלשים ושלש‎ y3. Cf. 
Jaraczewski, ZPhKr., XLVI, p. 23, n. 3. ? See page 28 for description of 
the manuscript and the note referred to. Jaraczewski (Ibid., p. 22) states 
that I. T. translated after the death of M. 3 Scheyer, Psychol. Syst. d. 
Maim., p. 9, n. 1, says, ** Diese Schrift des M. ist eine ethisch-psychologische 
Abhandlung.” Steinschneider describes the Perakim as ‘‘ the celebrated eight 
chapters on psychology " (Jew. Lit., p. 102). Friedlander, Guide (1904), In- 
trod., p. Xx, styles them *'*a separate psychological treatise. The Dutch trans- 
lation, 1845 (see infra, p. 32), has a sub-title, Maimonides Psychologie. See also 
Yellin and Abrahams, Maimonides, p. 77. + Rosin, Ethik, p. 393, describes the . 
Perakim in general as an ** Abriss der allzemeinen Ethik," and Chapters I and 
I1 as ** die psychologische Grundlage der Ethik im Allgemeinen und Besonderen." 
Wolff, Acht Capitel, Introd., p. xii, calls them a ** System der Ethik." 
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himself states, but with a reference here and there to some 
other of his works may be easily made to do so.! The Mish- 
nah Commentary as a whole was written for those who were 
unable or not disposed to study the Talmud, and for those who 
were, to facilitate its study. Its philosophical and psycho- 
logical parts were intended for those who, though they had 
a knowledge of the Talmud, were unacquainted with philo- 
sophical problems, or were unable to harmonize them with 
Jewish thought. The Perakim, consequently, being intended 
for readers not necessarily versed in philosophy, and some not 
being deep students of the Talmud, avoid all intricate philo- 
sophical and Talmudical discussions. For students versed 
both in the Talmud and in philosophy, Maimonides wrote his 
Moreh Nebukim, the object of which was to bring into harmony 
Talmudical Judaism and peripatetic philosophy as developed 
among the Arabs. Thus, the Mishnah Commentary, in which 
the rabbinical and the philosophical elements are successfully 
harmonized and blended, leads the way to Maimonides’ master- 
piece, the Moreh. The Perakim, then, may be looked upon as 
an introduction to Maimonidean philosophy, and may, be profit- 
ably studied by the student before he attacks the problems 
contained in the Moreh. They may be briefly described as a 
treatise on the soul, its characteristics and powers, and their 
employment towards the goal of moral perfection.? 

Chapter I is psychological in character. It deals with moral 
life, the sources of which reside in the soul (W5J) and its 
powers (IMS). The soul is a unit having various activities 
(פעולות)‎ called powers (NTD), and at times parts .(חלקים)‎ 
Medical authors speak, however, of many souls, as, for instance, 
Hippocrates, who says there are three souls, —the physical 
(MY30), the vital (MITT), and the psychical (N'w5J). The 
improvement of morals (MAT pN) is the cure of the soul 
and its powers. Therefore, just as the physician must know 
about the body as a whole as well as its individual parts, so 
must the moral physician know of the soul and all its powers 


1 See infra, Chapter I, p. 45 ; Chapter V, p. 74; Chapter VII, p. 88; Chapter 
VIII, p. 100. 2 See Grütz, VI?, p. 275. 
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or parts. There are five parts to the human soul: (1) the 
nutritive (1171) ; (2) the perceptive (72201) ; (3) the imagi- 
native (Ma Ttan); (4) the appetitive CANSM7), and (5) the 
rational (השכלי)‎ Other beings are spoken of as having these 
powers, but they are essentially different from those of man, 
whose soul, as the bearer of human properties, is not the same 
as that of other creatures, as the horse, the ass, or the eagle. 

The nutritive part of the soul has seven powers, or proper- 
ties: (1) the power of attraction (wih); (2) the power of 
retention (Pa); (3) the power of digestion ;(המעכל)‎ 
(4) the power of repelling superfluities (הרוהה למותרות)‎ ; 
(5) the power of growth (המגדל)‎ ; (6) the power of propa- 
gation (המוליד בדומה)‎ , and (7) the power of differentiation 
between the nutritive humors (ליחות)‎ and those to be repelled. 

The perceptive part consists of the five senses, seeing (M8), 
hearing (32:7), smelling (M7), tasting (O91), and feeling 
(המשוש)‎ . 

The tmaginative part is the power of retaining impressions 
of objects even when they do not perceptibly affect the senses, 
and of combining them in different ways, so that the imagina- 
tion constructs out of originally real things those that never 
have nor can exist. The Mutakallimun overlook this truth as 
regards the imagination, which they make the corner-stone of 
their philosophical system. 

The appetitive part is the power to long for a thing or to 
shun it. From this there results the seeking after or fleeing 
from a person or thing; inclination and avoidance; anger and 
satisfaction; fear and bravery; cruelty and compassion, and 
many other qualities (D, accidents) of the soul. The 
organs of this power are all parts of the body. 

The rational part is the power peculiar to man by which he 
understands, thinks, acquires knowledge, and discriminates be- 
tween proper and improper actions. This manifold activity of 
the rational part is both practical and speculative. The practi- 
cal activities are partly mechanical (I12UrT2 (מלאכת‎ and partly 
intellectual. The speculative activities are the powers of man 
by which he knows things which, by their nature, are not sub- 
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ject to change. These are called the sciences. The mechanical 
power is that by which man learns the arts, as that of archi- 
tecture, agriculture, medicine, or navigation. The intellectual 
power is that by which man reflects upon the possibility or 
manner of doing an intended action. The soul, which is a unit, 
but which has many powers or parts, bears the same relation 
to the intellect (השכל)‎ as matter does to form. 

Chapter II, like Chapter I, is psychological in character.! 
It deals with the powers of the soul, obedient or disobedient 
to the Law, and the determination of the parts which produce 
virtues or vices. Violations (M039) and observances (NE) 
of the Law are found only in two of the parts of the soul, 
namely, the perceptive and the appetitive. The nutritive and 
the imaginative have no violations nor observances connected 
with them, since these powers have neither knowledge nor 
choice. There is some doubt as regards the rational power, 
but if it has violations and observances, they are, respectively, 
beliefs in false or true doctrines. 

Virtues are of two kinds, ethical virtues (77 (מעלות‎ and 
intellectual virtues (מעלות השכליות)‎ . Their opposites are the 
two kinds of vices. Intellectual virtues are found in the rational 
part. These virtues are wisdom (Maa), which is the knowl- 
edge of the near and remote causes (M30) of things based on a 
previous knowledge of their existence; reason ,(שכל)‎ which in 
turn comprises (a) innate, theoretical reason (Ni “JTS השכל‎ 
;(הנמצא לנו בטבע‎ )6( acquired reason (ה:pJה (השכל‎ ; (e) sa- 
gacity (Nlianה‎ Nit), or intellectual cleverness (M20 210), or 
the ability to quickly understand a thing. The vices of this 
power are the opposites of these virtues. The ethical virtues 
belong only to the appetitive part, and in this connection the 
perceptive part is subservient to the appetitive. The virtues of 
this power are very numerous. They are moderation (A01); 
liberality (712032); probity (WW); meekness (TY); humility 
amm (שפלות‎ ; contentedness (Nipsnoa); bravery (M3), 
and uprightness (MJIbN). The vices of this power consist of 


1 On the title of Chapter II, see Hebrew text, p. 14, n. 1. 
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an exaggeration or a deficiency of these virtues. The nutritive 
and the imaginative powers have neither vices nor virtues. 

The diseases of the soul (Ws5:ה (חליי‎ are described in 
Chapter III. "The ancient philosophers laid down the dictum 
that the soul, like the body, can be healthy or sick. A 
healthy soul is in such a condition (AID) that only good and 
honorable deeds flow from it. The opposite is true of a dis- 
eased soul. Just as the physically sick desire things that are 
bad for them, but which they consider good, so do those whose 
souls are ill seek the bad and the evil, thinking that they are 
good. Furthermore, just as those whose bodies are diseased 
consult a physician and take medicines that are unpleasant to 
the taste in order that they may be restored to a healthy con- 
dition, so must the morally ill consult the wise men ((החכמים)‎ 
who are the physicians of the soul (W5Jn NSIT), and ascertain 
from them what are the bad and what are the good deeds. 
They must follow the advice of the soul-physicians, even though 
what they prescribe be distasteful. If a person is physically 
ill, and does not consult a physician, his end will be premature 
death, and, likewise, one morally ill, who does not seek the 
advice of the sages, will experience a moral death. 

Chapter IV deals with the cure of the diseases of the soul. 
In agreement with Aristotle, Maimonides declares that actions 
are good when they follow a medium course between two ex- 
tremes which are both bad. Virtues are conditions (ASN) 
of the soul and characteristics which are midway between two 
states, one of which is excessive and the other deficient. Thus, 
generosity is the mean between sordidness (כילות)‎ and extrav- 
agance (TD); courage (7172), the mean between recklessness 
(מסירה לסכנות)‎ and cowardice (3297 J7); humility (739), 
that between haughtiness (TI8)) and self-abasement שפלות)‎ 
inn), and so forth. People often consider one or the other 
extreme a virtue, as when they praise the reckless man as be- 
ing brave, or the lazy as being contented. To cure a person 
who is morally unsound, that is who performs deeds which go 
to the one or the other extreme, he should be made to practise 
the opposite extreme until his original fault has been remedied. 
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That is, if a man is niggardly, he must practise deeds of extrava- 
gance until his niggardliness disappears. Then he is instructed 
to stop his extravagance, and follow the medium course of 
generosity. Man must constantly guard his actions that they 
maintain the proper balance between exaggeration and defi- 
ciency. By this means he gains the highest degree of human 
perfection, comes nearer to God, and partakes of His eternal 
blessings. This is the most perfect form of reverencing the 
Deity. Maimonides ends the chapter by harmonizing the phil- 
osophical and Talmudical views in regard to man’s powers of 
weighing his actions and following the proper mean. 

The directing of the powers of one’s soul towards a certain 
goal is the subject of Chapter V. Man’s one aim in life should 
be to understand God. All his actions and words should be 
so arranged as to accomplish this purpose, and consequently he 
should seek not the most pleasant but the most useful things. 
The body should be kept in a healthy condition for the sake 
of the purity of the soul. When one partakes of food that 
is pleasant but dangerous to the health, he is like a senseless 
beast. Man acts sensibly only when all his actions are aimed 
at gaining bodily welfare and spiritual superiority. Science 
and education aid in this; for the study of algebra, geometry, 
and mechanics sharpens one’s intellect, and enables one to 
understand the truth of the proofs of God’s existence. Man 
ought to direct his words towards this goal. He should speak 
only of such things as will benefit his soul, or avert danger 
from his body. In consequence of this, man will desist from 
many ordinary actions and words. He will not think of beau- 
tifying the walls of his house with costly decorations or his 
clothes with expensive embroideries, unless it be done for the 
purpose of spiritual uplifting. Such an aim is lofty and dif- 
ficult of attainment, but one accomplishing it ranks as high as 
does a prophet. The rabbis have most wonderfully and con- 
cisely expressed this sentiment by the saying, * Let all your 
actions be for the sake of God." (Abot II, 12.) 

In Chapter VI, Maimonides discusses the difference between 

1 On title, see Hebrew text, p. 35, n. 1. 
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the saintly man המעולה)‎ TO) and the one who curbs his 
desires .(הכובש את יצרו והמושל את נפשו)‎ Agreeing with 
Aristotelian philosophy, Maimonides asserts that the truly vir- 
tuous man practises the good as a result of an innate inclina- 
tion to do so. He is superior to the one who, though he may 
do deeds equally good, yet in order to accomplish them, must 
subdue his desires which are of an evil nature. That is, the 
condition of the saint’s soul is better than that of the man who 
subdues his passions. Proverbs XXI. 10, “The soul of the 
wicked longeth for evil,” agrees with this sentiment. The 
rabbis, however, seem to contradict this opinion by saying 
that he who has evil thoughts and desires, but who conquers 
them, is greater than he who has no battle to fight. They 
even maintain that the greater a man is, the more powerful 
are his desires. On the face of it, the opinions of the rabbis 
and the philosophers seem to disagree. But here Maimonides 
uses his wonderful ability as a harmonizer of philosophical and 
rabbinical doctrines. He explains away the contradiction by 
stating that the philosophers meant by the desires for evil the 
inclination to commit such transgressions as murder, stealing, 
deceit, and so forth. The laws forbidding these are called by the 
rabbis “ commandments” (3), or “ordinances” (Q'OBVU5). 
There is no doubt that a soul that desires any of these grave 
evils is a bad soul. There is, however, another kind of less 
important transgressions, the performance of which is prohib- 
ited by statutes (B‘pn). It is in reference to these evils, and 
not to the first mentioned, that the rabbis say that if a man 
desires, but conquers them, his reward is great. These are, for 
instance, the partaking of meat and milk together, or the wear- 
ing of clothes made of two different materials. The rabbis 
would not say, any more than the philosophers, that the man 
who desires to murder but refrains from doing so is greater 
than the one who never desires to murder. 

In Chapter VII, Maimonides discusses the partitions or walls 
(מחיצות)‎ which separate man from God, and also describes 
what prophecy is. As explained in Chapter II, there are in- 
tellectual and moral virtues, and their opposite vices. These 
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vices, which are termed partitions, prevent man from behold- 
ing God. As many vices, intellectual or moral, a man has, by 
so many partitions is he separated from God. The prophets 
“looked upon " God from behind the least number of partitions. 
The fewer they were, the higher was the rank of the prophet. 
Three virtues the prophets, however, must have, which Mai- 
monides deduces from the rabbinical saying, ** Prophecy rests 
only upon the wise, the brave, and the rich.” The wise man 
is the one who possesses all intellectual virtues. The brave 
man is he who conquers his desires. The rich man is the one 
who is satisfied with his lot. Moses was the only prophet in 
whom all moral and intellectual virtues were combined. The 
only partition or wall between him and God was his physical 
body, from which the spirit of man cannot divorce itself on 
earth. This partition the rabbis call specularia,! a transparent 
wall, through which Moses gazed upon the highest truth, but 
not as one does with human eyes. 

The interesting problem of the freedom of will, in which 
again Maimonides successfully blends the philosophical and 
the rabbinical doctrines, is taken up in Chapter VIII. Mai- 
monides begins with the statement that man is not born with 
either virtues or vices, just as he is not born skilled in an art. 
He may, however, have a predisposition towards a certain char- 
acteristic, but every man's temperament is equally susceptible 
to virtue as well as to vice. It is man’s moral duty to encour- 
age any predilection he may have towards virtue, and to stamp 
out any desire for the vicious. No virtue is unattainable; there 
is no vice that cannot be avoided, no matter what man’s natural 
bent may be. The developing of what is good and the conquer- 
ing of what is bad may be accomplished by instruction, guidance, 
and habit. Astrologers, however, and those who believe with 
them, maintain that a man’s destiny, his conduct in life, in fact, 
all his actions, are determined according to the constellation 
under which he is born. This belief Maimonides denounces as 
ridiculous. The rabbis and the philosophers alike agree in the 
belief that man has absolute free choice, and that he alone is 

1 See infra, chapter VII, p, 79, notes 3 and 4, 
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responsible for his actions. If this were not so, all commands 
and prohibitions of the law would be in vain. All learning, 
teaching, and effort of all kinds would be useless if man’s actions, 
knowledge, and characteristics were determined by an outside 
power. If such were the case, reward and punishment would 
be unjust; for no matter how much a man would try to do a 
certain deed, if it were predetermined that he should not do it, 
he would be unable to perform it. If Simeon killed Reuben, 
it would be unjust to punish Simeon; for he did not kill of his 
own volition, but was forced to do so. 

Maimonides then attacks a popular belief that all actions, 
even such as sitting or standing, are done by the will of God. 
In general, this is true, but not of any given individual action. 
A stone thrown up in the air falls to the ground, which is in 
accordance with a general law of nature that God willed at 
creation. God, however, does not will that a certain stone at 
a certain time, when thrown into the air, should fall to the 
ground. At creation God willed also that man should have 
certain characteristics, that he should walk upright, have a 
broad chest, have fingers on his hands and so forth, and like- 
wise man was endowed with the characteristics of having free- 
dom of will which he can exercise. Maimonides then proves 
that certain statements in the Bible which seemingly support 
the theory of predestination are not of such a nature. 

In conclusion, Maimonides takes up a question often asked, 
* Does God know in advance that a certain man will do a good 
or à bad deed at a certain time, or does He not know it?" If 
He does not know, then the principles of religion are under- 
mined, for God is said to be all-knowing. If He does know in 
advance, then this clearly proves that man’s actions are pre- 
ordained. Maimonides answers by having recourse to meta- 
physics. God does not know, he says, by means of human 
knowledge, nor does He live by means of human life, so that it 
can be said He and His knowledge are distinct, or that He and 
His life are different, as is true of man. God is, however, the 
knower, the knowing and the known. He is the living, He is 
the life, and the giver of life. Man cannot, owing to his imper- 
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fections, comprehend what is the knowledge or life of God any 
more than he can grasp what God Himself is. Thus, Maimoni- 
des reconciles the two beliefs that man is free to choose, and 
that God is yet all-knowing. 


C. SAMUEL IBN TIBBON AS A TRANSLATOR — HIS TRANS- 
LATION OF THE SHEMONAH PERAKIM 


Samuel ibn Tibbon,! the most famous of an illustrious fam- 
ily of translators, by his translation of Maimonides’ Moreh 
Nebukim, performed an inestimable service for Jewish philoso- 
phy. Written originally in Arabic, the Moreh would have 
remained a sealed book to the majority of Jews, had not Ibn 
Tibbon rendered it accessible. Had he not translated it, no 
doubt some one sooner or later would have accomplished that 
task, but it was very fortunate that one who was a contempo- 
rary of Maimonides, who had his entire confidence, and who 
could correspond with the author in regard to obscure passages, 
and receive valuable instructions from him, should have done 
the work. From the correspondence between Maimonides and 
the men of Liinel, Ibn Tibbon’s birthplace, we note that Mai- 
monides had a high regard for Samuel’s ability as a translator, 
and honored him as a man of erudition.? It seems that the 
scholars of Liinel wrote to Maimonides asking him to translate 
the Moreh into Hebrew, but the answer came that Ibn Tibbon 
was already at work on it, and that Maimonides had faith in the 
translator He considered Ibn Tibbon a capable and skilled 
translator, and wondered at his knowledge of Arabic, although 
he did not live in an Arabic-speaking country. 

Shortly after Ibn Tibbon translated the Moreh, Jehudah al- 
Harizi, the poet, was asked by a number of scholars to do the 
same work. ‘This, of course, implied that Ibn Tibbon’s render- 
ing was not satisfactory to them. They wished al-Harizi to 

1 Born 1160, died 1230. See Renan-Neubauer, Les Rabbins Francais, p. 
573 ff.; also Les Ecrivains Francais; Grütz, VP», 205; Winter and Wünsche, 
Die Jud. Litteratur, II, 330, 385; M. Schloessinger, in JE., vol. VI, p. 548; 
Geiger, Judaism and its History (New York, 1911), pp. 375-376. 2 On 


Maimonides’ correspondence with the men of Liinel, see HUb., pp. 415-416. 
8 Gritz, VI8, p. 324; HUb., p. 417. 
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translate the Moreh in a simple, clear and polished style, as the 
version of Ibn Tibbon, being literal, was necessarily heavy. 
Al-Harizi prefixed to his work two introductions, one contain- 
ing an alphabetical list of “strange words,” and the other, the 
contents of each chapter. It is fortunate for Ibn Tibbon that 
al-Harizi, too, did the same work, for a comparison shows the 
marked superiority and excellence of Ibn Tibbon’s translation. 
In his Glossary of Strange Words, which he later prefixed to the 
Moreh, Ibn Tibbon rightfully shows the many errors and short- 
comings of the translation of al-Harizi, who might be a good 
poet, but who showed his ignorance when he attempted to deal 
with scientific matters.! 

Pococke’s opinion of the two translators is interesting. He 
says, “ The version of Harizi is inferior to that of Ibn Tibbon, 
not because that of Tibbon is more elegant, but as regards mat- 
ter it is closer to the original text.”? Shem Tob ibn Palquera 
in a letter says, “ In Ibn Tibbon’s translation there are only a few 
errors; and if the learned translator had had time he would 
certainly have corrected these. But in al-Harizi’s translation 
mistakes are numerous and words are often given a wrong 
meaning.’ Munk scores Ibn Tibbon’s translation as a mere 
cast of the original and unintelligible to the ordinary Hebrew 
reader.* Steinschneider,® in commenting on this harsh criti- 
cism, shows the difficulties that faced Ibn Tibbon, and points 


1 Cf. HU b., p. 420 ff.; Kaufmann, Der Führer Maimuni's in der Weltlittera- 
tur, AGPh., XI, p. 346 ff. See especially Kaufmann, Attrib., p. 493, n. 182, 
where are mentioned a number of those who find fault with al-Harizi’s trans- 
lation and introductions. Abraham ben Maimon says of him: שהיתה העתקתו‎ 
משובשת ומקולקלת‎ )Kobez, TIT, f. 16? coll.). Ibn Tibbon in his own Glossary of 
Strange Words especially condemns that of al-Harizi with the words: ואני לא מצר‎ 
שנאה וקנאה אומר כאמת שהשער ההוא כלו מלא מכשולים כאשר השער אשר לפניו רובו הבלום‎ 
.קצת כזבים טעיות ומכשולים לפני סכלים ומשכילים‎ See also Friedländer, Guide, 
1904, Introd., p. xxxii. ? Preface to Porta Mosis, ** Versis (Charisii) illi 
ab Aben Tibbon factae postposita, fuit, non quod illa Tibbonidae elegan- 
tior, sed materiae congruentior fuerit," etc. 3 HUb., p. 432; JE., art., Ibn 
Tibbon. 4 Munk, Guide, 1, Preface, p. ii, ‘‘ La version d'Ibn-Tibbon, qu'on 
peut appeler un véritable *calque' de l'originale arabe, ne peut étre bien com- 
prise que par celui qui posséde à la fois la connaisance de l'arabe et celle de 
l'hébreu rabbinique et qui a acquis des notions suffisantes de la philosophie mu- 
sulmane et de sa terminologie." 5 HUb., pp. 419, 423, 
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out the value of his translation, even though it is largely a lit- 
eralone. He maintains that Ibn Tibbon's work will continue 
to be one of the most important in the history of translations, 
for it laid the foundation of Hebrew philosophical style with its 
syntactical and terminological Arabisms.! Gratz contemptu- 
ously calls Ibn Tibbon a “ handicraftsman in philosophy.” ל‎ 
While it is true that Ibn Tibbon’s style is not the best, he 
should not be criticized too severely on this account. He con- 
sciously avoided elegance of expression for the sake of accuracy, 
and in order to faithfully render the original even went so far 
as to reproduce ambiguities. As far as possible, he consulted 
Maimonides on’ difficult passages.2 One must remember, too, 
that Ibn Tibbon was a pioneer in the art of translating from 
Arabie into Hebrew, that he had no patterns to go by, 
except the works of his father, Jehudah, that a philosophical 
Hebrew vocabulary did not exist, and, in consequence, even the 
most ordinary terms had to be coined.* Ibn Tibbon was well 
aware of the difficulties that the reader would meet in his 
translation, and in order to avoid these as far as possible 
composed a Glossary of Strange Words, in which he ably 
explains the philosophical terms employed. He realized fully 
that his translation contained Arabisms,9 but wherever it was 
possible to use a Hebrew word or expression he did so. Many 
words and constructions in Hebrew which Ibn Tibbon used for 
the first time to convey the Arabic sense are now commonly 
accepted philosophical terms. It is unjust, moreover, to judge 
Ibn Tibbon by the ordinary texts of the works he has trans- 
lated. Not until a carefully prepared and revised text of the 
Moreh has been published will one be able to determine accu- 
rately his ability and his shortcomings. Judging by the expe- 
rience of the editor in his textual work in the Perakim, often 


1 Arab. Lit., p. 205. 2 Gritz (Eng. ed.), III, p. 566. 3 See his Preface to 
the Moreh, also Friedlander, Guide, Introd., p. xxviii. 4 He had as guides his 
father’s translations and various Arabic books which he possessed. See his 
Preface to the Moreh, also HU b., p. 410. 5 On I.T.'s Glossary (5o 1o פירוש‎ 
nורז(,‎ see HUb., p. 421 ff. $ On Arabisms of LT., see his Preface to the 
Moreh; also HUb., pp. 419-420. 
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an otherwise obscure or meaningless passage is rendered clear 
by evidence from manuscript, or other reliable sources. 

Ibn Tibbon translated Maimonides’ Commentary on Abot, in- 
cluding its introductory chapters, the Perakim, at the request 
of the men of Lünel! who were presumably convinced of his 
capabilities by what Maimonides thought of him. All that has 
been said of Ibn Tibbon as a translator of the Moreh is true 
generally of his work on the Perakim. As in the Moreh, he 
sacrificed style for the sake of accuracy, and so, on the whole, 
' translated with great literalness, very often word for word. 
Wherever he has to any marked degree departed from the orig- 
inal, the fact has been mentioned in the notes. As an instance 
of the care he exercised in turning the Arabic into Hebrew, we 
may point to his rendering the Arabie phrase ,אללהם אלא‎ 
meaning * unless indeed," into the Hebrew אם לא‎ DÒN, which 
very naturally gave rise to a misreading,? or, where preserved 
correctly, was unintelligible save to those who were acquainted 
with the Arabic idiom. This shows the justice of Munk's criti- 
cism. Wherever Ibn Tibbon was uncertain of the translation 
of an Arabic word, which might be rendered by one of two 
Hebrew words, his usual custom was to put one in the text and 
the other in the margin. These variants came afterwards into 
the text. In regard to the Moreh, he relied upon the advice of 
Maimonides as to which should be eventually used.? It seems, 
however, that he did not consult Maimonides in reference to 
the Shemonah Perakim, and consequently at obscure points 
introduced glosses, noted by the expression “that is to say 
(כלומר)‎ , or “I mean” (ר"ל)‎ or *the explanation of" (^5). 
An instance of this is seen in Chapter II, where, after the words 
‘‘as moderation” (15), there is added the phrase “that is 
to say, fear of sin” (Nn .(כלומר יר‎ 

At the beginning of Chapter IV, where the doctrine of the 


1See LT.’s Preface to his translation of the Commentary on Abot: כאשר ראו‎ 
[some Mss., 18223] חכמי לֶוניל עיר מוקדתי פירוש זאת המסכתא והפרקיס אשר הקדיס הרב בחבור‎ 
.עניניה בקשו במני להעתיקו להס כאשר עשו במאמר מורה נבוכים‎ See Preface to Porta 
Mosis, p. 4, and Perakim, ed. Slutcki, p. 3. 2 See Hebrew text, c. V, p. 32, 
n. 28.  9Seel.T.'s Prefaceto the Moreh. * See Hebrew text, c. II, p. 16, n. 1. 
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Mean is discussed, Ibn Tibbon has taken what in his case may 
be considered great liberties with the text, resulting in such a 
divergence from the original that Rosin! was compelled to 
assume that the translator had before him an Arabic text dif- 
fering from that of the manuscript reproduced in Pococke’s 
Porta Mosis. The order of the list of virtues in Ibn Tib- 
bon’s version in no manuscript or edition is the same as 
that of the original, although the manuscripts and editions 
disagree among themselves in this regard. There are also a 
number of glosses, explaining in detail some of the virtues. 
The reason for a change in arrangement seems to be hinted 
at in one of the glosses, written in all likelihood by Ibn 
Tibbon, where there occurs the phrase, “and for this reason I 
have arranged them thus™ (2 םיnרדס (ולוה‎ .? The nice dis- 
tinction drawn by Maimonides between the extremes of the 
various virtues he discusses was sufficient cause for Ibn Tibbon 
to have introduced explanatory glosses, as it was impossible for 
him to find in Hebrew the proper words for the fine Arabic 
terminology. The necessity of elucidation becomes apparent 
from the fact that a number of glosses which did not originate 
with Ibn Tibbon are found in some of the sources.? It may, 
consequently, be maintained that the Arabic text we have to- 
day is substantially the same as that from which Ibn Tibbon 
translated, and also that, on the whole, the Hebrew of the 
Perakim follows the Arabic very closely. 

It is needless to go into detail here as to the peculiarities of 
Ibn Tibbon’s translation, as these are taken up in the notes 
on the text. The critical text of the Hebrew offers in places 
valuable evidence on obscure readings in the Arabic, attention 
to which has also been drawn in the notes.® 


1 Rosin, Ethik, p.91,n.2. 2 See Hebrew text, c. IV, p. 21, line 8. 8 See He- 
brew text, c. IV, p. 19, notes 16 and 17. 4 The translators of the Mishnah 
Commentary seem to have had only one copy from which they all translated. 
Geiger, Moses ben Maimon, p. 83, n. 43. 5 See Hebrew text, c. VIII, p. 42, 
n. 14; p. 49, n. 7 ; p. 47, n. 6; p. 83, n. 1. 
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D. DESCRIPTION OF COLLATED MATERIAL — GENERAL 
REMARKS ON THE TEXT 


A glance at the long list of manuscripts and editions of the 
Perakim shows the impracticability of trying to collate all the 
material available. The editor has, therefore, chosen a number 
of the most valuable sources, and has minutely compared them, 
being constantly guided by the Arabic. He has confined his 
attention as far as the Arabic is concerned to the Pococke ver- 
sion and that of Wolff based on it. A careful collation of Arabic 
texts may, however, clear up some points which are still left 
in doubt. The editor hopes to accomplish this task some day. 

The material used in collation is as follows: 

Br = manuscript of British Museum Add. 14763, written 
A.D. 1273, containing Samuel ibn Tibbon’s translation of Mai- 
monides’ Commentary on Abot preceded by Ibn Tibbon’s intro- 
duction to and translation of the Shemonah Perakim. This is the 
oldest and, on the whole, the best source known to the editor. 
It is very carefully written, with scarcely any scribal errors. 
For the first six chapters its evidence is very reliable. In- the 
seventh chapter it begins to vary from the original Arabic, and 
in the eighth it departs rather widely, having readings which 
agree substantially with those of some unreliable sources. It 
is possible that the first six chapters were copied from one 
source, the seventh and eighth from another. This manuscript 
is characterized throughout by an almost superfluous use of 
the matres lectionis, even in Biblical quotations. It has a few 
vocalized words, all of which have been recorded in the notes. 

Ma =a manuscript Mahzor, Roman rite, fourteenth or fif- 
teenth century; in the library of the Jewish Theological Sem- 
inary of America. Its readings are, on the whole, close to the 
Arabic, in places superior to those of Br, especially in Chapters 
VII and VIII, where the latter is faulty. The revised text of 
these two chapters is based mainly on this manuscript. There 
are, however, many, though unimportant, omissions, except in 
one instance in Chapter VIII,! where all texts depart from the 


ł See Hebrew text, p. 51, n. 10. 
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original, on aecount of which lack of evidence on the part of 
Ma, the editor has been obliged to reconstruct the text. It 
has a number of errors such as misspelled words and minor 
repetitions, due to carelessness of the scribe, or to a faulty 
source. A few vocalized words and marginal readings, chiefly 
of a later hand, occur. 

So = Maimonides’ Commentary on Abot, Soncino (1484-85 ?). 
It is found in the libraries of Columbia University, of the 
Jewish Theological Seminary of America, and elsewhere, and 
is an incunabulum. It is minutely described by De Rossi, in 
Annales Hebraeo Typographici, Parma, p. 131. It was prob- 
ably copied from the Soncino edition of the Mahzor.! Its chief 
value lies in its being in places corroboratory of Br or Ma. 
Only occasionally does it offer an independent reading of value. 

Mi = Mishnah text with Commentary of Maimonides, Naples, 
1492; printed by Joshua Soncino.? This is the first edition of 
the Mishnah. The copy used by the editor is found in the 
library of the Jewish Theological Seminary of America. It 
has marginal notes offering corrections, as well as some inter- 
linear insertions. It agrees substantially with So, its source 
evidently being the same, both being Soncino editions.  Va- 
riants from it are recorded in the notes only when differing 
from those of So. 

As it has been the aim of the editor to restore the text as it 
came from the pen of Ibn Tibbon, it has very often become 
necessary for him to place in the notes readings whose Hebrew 
is superior to that of those retained in the text.? Ibn Tibbon, 
on the whole, translated literally, and consequently the literal- 
ism of a reading indicates conclusively that it originated with 
him. The more idiomatic renderings are due to copyists, who 
endeavored to improve the text, but who, it may be added, 


1See Catalogo di Opere Ebraiche Greche Latine ed Italiane stampate dai 
Celebri Tipografi Soncini ne’ Secoli XV e XVI, Compilato da Gaetana Zaccaria 
Antonucci, p. 118 ; Steinschneider, Supplementum Catalogi libr. hebr. in Biblioth. 
Bodleiana, in Centralblatt für Bibliothekswesen (Leipzig, 18904), Vol. XI, p. 486, 
and JE., vol. VI, p. 578, art. Incunabula. 2 See Antonucci, Catalogo, etc., 
pp. 53-54. 3 See, for instance, Hebrew text, c. I, p. 9, n. 1. 
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through their ignorance of the Arabic constructions, at times 
introduced errors into their manuscripts.! 

In order, however, to equalize the text and render it as 
smooth as possible, wherever one source has a reading which 
in minor details is more correct grammatically than that of 
another, though perhaps better manuscript or edition, the 
former reading is preferred without mention in the notes, 
although the looser rendering may go back to Ibn Tibbon. 
This is especially true as regards the agreement of suffixes and 
pronouns with their nouns. . Thus, O72, O78, etc., of So are 
often retained in preference to (3, (ma, etc., of Br or Ma, 
although the latter are more authoritative sources.? 

Emendations of the text have been avoided unless supported 
by good authority, and always by that of the original Arabic, 
as, for instance, in Chapter VIII? where all the Hebrew 
sources are at fault, the manuscripts and editions reading, 
,ומתוך ,אמתתו ,ואמרו‎ ₪: MANI .אמתתו‎ The Arabic פהלכוא‎ 
points plainly to an original .ומתו‎ 

Glosses which can be traced to Ibn Tibbon are printed in 
small type. All other glosses are put in the notes. 

The reader can generally tell the source on which a given 
part of the text is based by the absence of the sign of that 
source from the notes. In Chapters I to VI, for instance, the 
sign Br is seldom present in the notes, which indicates that the 
text follows that manuscript very closely. The character of 
the notes in this regard should, however, be taken into consid- 
eration. Thus, Chapters VII and VIII are based mainly on 
Ma, but that sign appears often in the notes because of minor 
errors and omissions in its text. Variants occurring in Mi are 
noted only when they differ from those in So. 


1 See Hebrew text, c. V, p. 32, n. 28. . ?I.'T. wasconscious of such errors in his 
translations. See his Preface to the Moreh, in which he refers to his father’s 
_ (Jehudah’s) Preface to his translation of Bahya ibn Pakuda's m33?n mam, where 
Jehudah dwells upon the difficulties in translating from Arabic into Hebrew. 
Cf. HUb., p. 314. 8 See Hebrew text, p. 54, n. 37. 
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E. MANUSCRIPTS — EDITIONS — TRANSLATIONS — COMMEN- 
TARIES 


For a list and description of the Arabic manuscripts contain- 
ing the Thamaniat Fusil (Shemonah Perakim), see Catal. Bodl., 
1889-189. 
The Arabic text, in Hebrew characters, with a Latin transla- 
tion 1s contained in: — 
1. Porta Mosis sive Dissertationes Aliquot a R. Mose Mai- 
monide, suis in varias Mishnaioth, etc., by Edward Po- 
cocke (Oxford, 1654), pp. 181-250. 

2. The Theological Works of the Learned Dr. Pocock, edited 
by Leonard Twells (London, 1740), pp. 68-931 

9. It has also been edited by Wolff, with a German transla- 
tion, under the title Zhamaniat Fusil, Musa Maimuni’s 
Acht Capitel. | Arabisch und. Deutsch mit Anmerkungen 
von Dr. M. Wolff (Leipzig, 1868). Second revised 
edition, Leiden, 1903. 


In the following are enumerated a partial list of manuscript 
works containing the whole Abot Commentary, and also of the 
manuscript Mahzorim in which the Shemonah Perakim are 
found :? — ` 


1. WITH ABOT 


Oxford Bodleian Library® 


376.3. Massekhoth Aboth, with Sh'muel tbn Tibbon's translation of M.'s com- 
mentary. Copy made by Mord'khai ben Levi oon at Ferrara for R. 


1 The Porta Mosis also contains the other introductions found in Maimoni- 
des’ Commentary on the Mishnah, namely, the Introduction to the Mishnah 
(erroneously called 18 Seder Zeraim praefatio), the introduction to Perek Helek, 
to Kodoshim, to Tohoroth, and to M'nahoth. "T wells, in his account of the life 
and writings of Pococke, says (p. 44) that the Mss. Pococke made use of ‘‘ were 
very good and some of them, he imagined, the very originals written by the 
author's (M.'s) own hand." Jaraczewski (ZPhKr., XLVI, p. 22) states that 
Pococke used an Oxford Ms. The title page of the Porta Mosis has the imprint 
of H. Hall Academiae Typographus, 1655, but the title page of the Appendix is 
dated 1654. ? See, also, Catalogues des Manuscripts Hébreux et Samaritains 
de la Bibliothèque Impériale (Paris, 1866), nos. 3321, 3341, 605, 609, 617, 6743, 
71502, and 119119, and catalogues of other libraries. 3$ Neubauer, Catalogue. 
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Noah ben ‘Immanuel Norzi; finished on Sunday, 22d of Iyyar, 5237 
(1477) (German rabbinical characters). 

409.3. Fol. 285. On Aboth, translation of Sh'muel Tibbon. In M.’s commen- 
tary on Mishnah (German rabbinical characters). 

714.2. Fol. 54. Sh'muel ibn Tibbon’s preface and Heb. translation of M.’s 
commentary on Aboth and of the Hight Chapters (Italian rabbinical 
characters). 

1254.2. Fol. 112. M.’s commentary on Aboth in Heb. (German rabbinical 
characters). 

2282.3. Fol. 14. Sh'muel ibn Tibbon’s translation of M.'s Eight Chapters and 
his commentary on Aboth, with marginal notes by a later hand (German 
rabbinical characters). 


British Museum Library} 


Add. 14768. Sam’l ibn Tibbon’s translation of M.’s Commentary on nsx, pre- 
ceded by Ibn Tibbon's introduction and opas ^n, A.D. 1273.2 

Add. 16390. M.’s פרקים‎ ‘n, XVIth century. 

Add. 17057. The cp» nnov of M. and his Commentary on Aboth (imperfect), 
translation from the Arabic into Hebrew by Samuel ibn Tibbon, X Vth 
century. 


De Rossi Library (Parma)? 


Cod. 46. 3°. R. Mosis M. Scemone Perakim, seu octo Capita de animae facul- 
tatibus a R. S. Tibbonide hebraice versa. Sec. XV. R 

Cod. 71. Pirke Avoth seu Capitula patrum cum Comm. Maimonidis ejusque 
praefat; memb. rabb. in 4? in Sec. XV. 

Cod. 269. 29. Pirke Avoth cum Commentario Maimonidis ac fusa ejus praefa- 
tione ; membr. rabb. in 4?. an. 1444. 

Cod. 273. 1°. Pirke Avoth seu Capitula patrum cum Com. Maimon. 

Cod. 327. 8°. Maimonidis Comm. in Pirke Avoth cuin fusa praef. seu octo 
Perakim ex R. S. Tibbonides translatione. 

Cod. 353. P. A. seu capitula patrum cum Comm. Maimonidis, etc. Sec. XV. 

Cod. 438. 6?. M. Comm. in P. A. cum praef. Sam. Tibbonidis. Ad calc. vero 
Com. M. in P. A. haec reperiuntur ''Finita est translatis comm. hujus 
tractatus ex lingua arab. in sanctam mensa tebeth an. 963 (chr. 1202) 
quem vetrit in arce Lünel sapiens philosophus, eruditus in omnia scien- 
tia, R. Sain. fil. sapientis magni R. Jeh. aben. Tib. fel. m. Granatensis 
hispanus.’’ 

Cod. 1161. 2°. Pirke avoth cum commentario M. et fusa ejus prefatione. An. 
1419. 

Cod. 1246. 1?. R. M. M. Perachim, Capitula de facultatibus animae seu fusa 
praefatio ad P. A. 

2°. P. A. seu Capitula patrum, cum M. com., ex versione R. aben T. 

Sec. XIV. 


1 Margoliouth, Hebrew and Samaritan Mss., London, 1893. 2 See supra, 
p. 24. 3 Mss. Codices Hebraici, Parma, 1808. 
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Cod. 1262. R. Mosis Maim. Tredecim articuli fidei et Commentarius in P. A. 
cum fusa seu Capitibus de facult, animae. Anni 1454, 


Königlichen Hof und Staatsbibliothek in Muenchen’ 


128.. Maimonides (maw 'bp Ð) voran die s. g. 8 Kapp. (29712, 3277), h. von Sam. 
Tibbon; N. 2102. Sp. curs XV Jahrh. 

2102, Schön. ital. rabb. XIV-XV J. dann verschied ; s26, 

35>, max Dn פירוש‎ 8. N. 128 am Rand vow. f. 35, 35b Raschi, 946 zu 

K. 6, etc. 

29712, 2990 f.span. Curs. gross bis 62, 199 b-240, 296 ff. a. 7431-9. 281 Maimoni- 
068 שמונה פרקיס)‎ s.n. 108) K. 3 ff. Saml. Tib.’s Vorw. f. 240° angefangen. 

8978. פירוש משנת אבות להרב הגרול המובק רכינו משה כן מיימן זצ"ל (ל555-71)‎ % 
nur das Vorw. des Uebersetzers S. ibn Tib. und die שמונה פרקים‎ )80 212% 
vgl. 128! , Zeile 3, 4 im Akrost. des Abschreibes lautet: 


אמוניס הס ובן מיימן לאומן 
למשה נתנו כולם למנה, בני תרצה והתחכר 
אליהם, ותן חלק לשבעה גס לשמונה. 


4017. (Von der Hand des Cod. 400 XV-XVIJ.) 269. Ms’ acht Kapitel. Anf. 
und Mitte def ; s. Cod. 128 zuletzt Minuskel 1498. 


Kóniglichen Bibliothek (Berlin)? 


60 (Ms. Or. Qu. 498.) Kleine italien. Cursiv, gegen Ende XV (?) Jahrh. Be- 
sitzer: Benj. Pesaro, (nian noob) der talmud. Tractat Aboth, Text in 
grosserer Schrift & punktirt mit dem Commentar des Maimonides dessen 
Einleitung, bekannt als c»»»» nslnw (8 Kapitel) vorangeht. : 

752 (Ms. Or. Oct. 188.) Pergament, 303 Seiten, grosse schóne span. rabb. Hand. 
etwa XIV Jahrh. S. 86 maw noon 5": 273035 vv» (zuletzt) Commentar 
des Mose Maimonides zum Tractat Abot (ohne Text, vgl. Cod. 567, Fol. 
498 Qu!) Der erste Abschreiber fand die Vorrede des Uebersetzers 
Sam’l ibn Tibbon erst nichtraglich und schrieb sie S. 293-303, etc. 


IL. MAHZORIM 


British Museum 


Harley 5686. «no for the whole year, Roman rite. Aboth with M.’s com- 
mentary and his Eight Chapters in Sam’l ibn Tibbon’s transl XVth 


century. 
Add. 16577. ^wn» Roman rite, includes Aboth with Eight Chapters and com- 
mentary of M. in Hebrew translation of Samuel ibn Tibbon. XVth 


century. 


1 Steinschneider, Die Heb. Handschriften, Munich, 1876. — ? Steinschneider, 
Verzeichniss der Heb. Handschriften, Berlin, 1878. 
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27070. Part lof a^wnz, Roman rite, including Aboth with the Eight Chap- 
ters and Commentary of M. in Samuel ibn Tibbon's Hebrew translation. 
XVth century. 

19944-19945. wn», Roman rite, including AbotA with the Eight Chapters 
and Commentary of M. in the Hebrew translation of Samuel ibn Tibbon. 
A.D. 1441. 


De Rossi Library 


63. Mahzor . .. item Pirke Aboth cum eom. Maimonidis membr. rabb. 
in 4? min. Sec. XV. M.’s com. in Pirke Avoth quem in Machazorim 
passim, addi supra animadvertimus, est ex Hebr. versione R. Samuelis 
Aben Tibbon. Occurrunt etiam ejusdem M. octo Perakim seu capita. 

200. Mahzor ... Accedunt Pirke Avoth seu Capitula patrum cum com. 
M. .. . memb. rabb. fol. min. sec. XV. M. com. Pirke Av. et epistola 
de resurrectione sunt ex versione R. Samuelis Aben Tib.; ac prior ille 
praefixaim, habet fucam auctonus praefationem, seu Capitula de facultati 
bus animae. 

378. Mahzor seu Purim et Pesach cum libro Esther, etc. —et. M. Com. 
P. A. ex versione S. Aben T. memb. rabb. Mutilis in 4°: maj. sec. XI. 

Vetustus codex singularibus, instructus lectionibus, etc. 

403. Mahzor hisp. cum Sect. biblicia ac Psal. occurr. . . . P. A. cum 
com. M. Minhag seu Treves, memb. rabbin. in 8? an. 1470. 

420. Mahzor ital.; cum Ruth, etc. P. A. cam Com. M. sec. XV. 

140. Mahzor ital. . . . Pirke Avoth cum comm. Maimonidis, membr. 
rabb. fol. min. vel. 4? Maj. Sec. XV. 

767. Mahzor ital.. .. P. A. cum comm. M. membr. rabb. in fol. an 
1463. 

770. P. A. cum M. Comment. hebr. verso a R. S. aben Tib. Sec. XIV. 

802. Makzor italicum . . . P. A. cum com. M. ei Perachim seu VIII 
capitibus. Sec. XV. 

814. Mahzor ritus italici . . . P. 4. .. . cum comm. M. ej. ? Perachim 
membr. ital. 1489. 

955. Mahzor hisp. . . . P. A. eum com. M.; membram hisp. fol. sec. 
XIV vel XV. 

959. Mahzor romanum ° vel italicum . . . P. A. cum com. M. ac Jarchii 
ej. M. Perachim an. 1400. 

Nore. — Maimonides com. in P. A. qui est consueta Sam. Tibbonidis 
versione praemittur interpretis et auctoris altera fusior de animae facul- 
tatibus quam scemone perachim seu octo capitula inscripsit. 

1212. Machazor italicum ... P. A..cumcom. M. ac fusa ejus praef. seu 
Octo Capitibus. Sec. XV. 


Jewish Theological Seminary (New York) 


Mahzor. Roman rite, fourteenth or fifteenth century.! 


1 See supra, pp. 24-25. 
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EDITIONS OF THE SHEMONAH PERAKIM 


The Perakim are found in all editions of the Mishnah and 
Talmud which contain the Commentary of Maimonides.! The 
text of the Perakim contained in the first edition of the Mishnah 
agrees substantially with that found in the Commentary on Abot . 
which has been collated by the editor, and designated by So. 
Both were printed by.Soncino.® The Perakim in the first 
edition of the Talmud are practically in accord with these. 

The Commentary on Abot with the Perakim was incorporated 
into the Italian ritual (1484) and also into the Greek ritual 
(since 1520).° They may also be found in the Mahzorim of the 
Soncino Brothers, Soncino, 1485 (finished, Casal Maggiore, 
1486)? and Rimini, 1521, and in the Bologna edition of the 
Mahzor, 1540—1541.* 


EDITIONS OF ABOT WITH THE SHEMONAH PERAKIM 


1. Abot with commentary of Maimonides, including the She- 
monah Perakim, Soncino, 1484; described on page 25. 

פרקי אבות עם פיי הרמבם ופי דון יצחק אברכנאל בן דון .2 
5 יהודה אברבנאל וקרא בשם המאמר הוה נחלת אבות 
: .4° *.וויניציאה ש"ה 

9. ,פרקי אבות‎ with commentary of Maimonides, London, 
5532 (1772).5 12°, 


SEPARATE EDITIONS 


1. Hurwitz, Abraham. . . . Dnרבא אברהם שאון מי‎ ION ADD 
.בר שבתי הורוויץ על שמונה פרקים‎ Lublin, Kalonymos 
ben Mordechai Jafe und sein Sohn Chojyim. 1574. 

DW Vienna, 1798. 8°.‏ . . . אינם דייטש איבערועצט .9 


1 See Fiirst, Bibliotheca Judaica, vol. 11, p.309. See supra, p.25. ? HUV., 
pp. 437—438. Catal. Bodl., 1890, 2483. 3 See Antonucci, Catalogo, etc., p. 115. 
HUb., p. 488, n. 477. * Rosin, Ethik, p. 31, n. 2. 5 See Catalogue of the 
Cohen Library, Baltimore, Md. 6 Other editions of the same are Lublin, 1616 ; 
ib., 1622 ; Krakau, 1577 ; ib., 1602. See Fürst, loc. cit. Hurwitz was a pupil 
of R. Moses Isserles ; see Monatsch. für Gesch. und Wissenschaft des Judenthum 
(1903), vol. XI, p. 163, n. 1. 7 According to the preface, it follows a Latin 
text, presumably that of Pococke, but its text is hardly different from that of the 
other editions. 
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ספר הין צדק ותיקון Lichtenstein (Abraham ben Eliezer).‏ .9 
.המדות מיוסד על חי פרקי רבינו משה בר מימון וצוקיל 
NJ. 4°. (Contains only chap-‏ (תקנט) .1199 Wilna,‏ 
ters I-V.)‏ 

שמונה פרקים להר"מבם מיט דער דייטשען איבערסעצונג נייע. .4 
Basel, 1804. Printed by‏ .גאנץ פערבעפערטע אופגאבע 
Wilhelm Haas.!‏ 

חלקת מחקק כולל שמונה פרpם‏ . . . Salomon, Gotthold.*‏ .5 
לרימבים איבערועצט אונד מיט טהעאלאניש פהילאואפישן 
אנמערקוננן פערועהן מאת שלמה וזלמן בכה'רר ליפמן לבית 
lon. Dessau, Moses Philippsohn, 1809. 8°. With‏ 
vowels.‏ 

6. Beer, Michal. .שמונה פרקים לרמכם‎ Le huit Chapitres 
de Maimonide, etc., trad. en frane. 8°. Paris, 1811. 

T. Acht Abschnitte? . . . aus dem Arabischen. Braunschweig, 
1824. 8°. 

8. Falkenheim, S. Die Ethik des Maimonides oder Schemoneh 
Perakim ; deutsch bearbeit. Königsberg, 1832. 8°. 

9. .שמונה פרקים לרמבים‎ De Acht Hoofdstukken van Mai- 
monides. Bevattende zijne Zielkundige Verhandeling. 
Het Hebreeuwsch op nieuw nagezien en in het Nederduitsch 
vertaald.t Groningen, S. J. Oppenheim, 1845. 

10. Slucki, David. .חכמת ישראל מו שמנה פרקים להרמב"ם‎ 
Contains also a biography of Samuel Ibn Tibbon and 
notes. Warsaw, 1863. 

שמונה פרקים לרמבים pn»)‏ מחדש ללשון Wolf, Michal.‏ .11 
אשכנז והובא לדפוס מאת מיכל וואלף ונוסף vor‏ הערות 
Lemberg, 1876 (Follows ed. Dessau,‏ .חדשות עם ישנות 

1809). With vowels, but unreliable. 


COMMENTARIES, ANNOTATED EDITIONS, AND 
TRANSLATIONS 


The commentaries on the Perakim are found in some of the 
above-mentioned editions. They are the אברהם‎ Ton ספר‎ by 


1 Haas was a member of the Acad. der mech. Kiinste in Berlin.. 2? HUb., 
p. 438. Salomon was a teacher at the Freischule in Dessau; Beer, Rabbi Moses 
ben Maimon, p. 72. 3 Catalogue of Hebrew Books in the British Museum, 
p. 587. * A copy is found in the Columbia University Library (N.Y.). 
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Hurwitz, which is found in all editions of the Talmud which 
contain Maimonides' commentary,! and that of Lichtenstein in 
his PIS JI “ED. 

The annotated editions are those of Vienna, 1798; Dessau, 
1809; Groningen, 1845; Warsaw, 1863 ; and Lemberg, 1876. 

The popularity of the Perakim is evident from the fact that 
they have been translated many times into various languages. 
The following is a list of the translations : — 

a. Latin. — The Perakim in Latin? are found in : — 

(1) Pococke's Porta Mosis, from the Arabic. (2) The trans- 
lation of the Mishnah, with the commentaries of Maimonides 
and Bartinora, by Surenhusius.^ (3) The unedited transla- 
tion of Maimonides’ Commentary on Abot, by Jacob Manti- 
nus.? (4) The translation of Maimonides Commentary on 
Abot, by C. C. Uythage *. 

b. German. — In the editions of (1) Vienna, 1798 ; (2) Haas, 
Basel, 1804; (5) Salomon, Dessau, 1809; (4) Wolff, Leipzig, 
1863 and Leiden, 1903, from the Arabic; (5) Wolf, Lemberg, 
1876; (6) by M. Rawicz, in Kommentar des Maimonides zu den 
Spriichen der Vater, ins Deutsche tibertragen, 1910, pp. 1-47. 
Portions of chapters I and VIII are translated by Beer, in ₪. 
Moses ben Maimon. 

c. French. — Beer, Paris, 1811; Jules Wolff, Paris, 1912. 

d. Dutch. — Groningen, 1845. 

e. English. — Hebrew Review, edited by Morris J. Raphall, 
London, Volumes I[ and II (1834-1835). 


1See Fiirst, loc. cit. 2 Jaraczewski (ZPhKr, XLVI, p. 23) refers to a 
Latin translation which appeared in Bologna in 1520. 2a Mishnah sive totius 
Hebraeorum juris, rituum, antiquitatum, ac legum oralium systema cum Maimo- 
nidis et Dartenorae commentariis integris. | Accedunt variorum auctorum notae 
Latinate donavit G. Surenhusius. Amstelaedami, 1608-1703. 3 Jak. Mantino 


(A. in Tortosa) Octo Capita E. Mosis Maimonidis . . . in versione latina, etc. 
Bologna, 1526. 4°. See Fürst, loc. cit.; HUb., p. 438. * Cnej. Cornel. 
Uythage (in Leyden), Explicatio R. Mosis Maüinonidis . . . complectens octo 


capita, etc., Leyden, 1688. 8°. HUb., p.438. 4 See Jew. Chronicle (London), 
No. 2255, p. 30. ° Incomplete and very free. Chapter IV is translated by Coup- 
land in Thoughts and Aspirations of the Ages, London, 1895, pp. 206 ff. 
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FOREWORD 


THE author, Rabbi Moses (may God preserve him!) said:! 
We have already explained in the introduction to this work 
(i. e. the Commentary on the Mishnah) the reason the author 
of the Mishnah had for putting this treatise (Abot) in this 
Order (Nezikin)?. We have also mentioned the great benefit 
that is to be derived from this treatise, and have promised 
many times in preceding passages to discuss certain important 
points at some length in commenting upon it. For, although 
the contents of the treatise seem clear and easy to under- 
stand, yet to carry out all that it contains is not a simple 
matter for everybody. Moreover, not all of its contents is in- 
telligible without ample comment, withal that it leads to great 
perfection and true happiness. For these reasons, I have deemed 
it advisable here to go into a more lengthy discussion. Besides, 
our Rabbis of blessed memory have said, “He who wishes to 
be saintly, let him practise the teachings of Abot”3. Now, 
there is nothing that ranks so high with us as saintliness, 
unless it be prophecy, and it is saintliness that paves the way 
to prophecy; as our Rabbis of blessed memory said, “Saintliness 
leads to holy inspiration.”4 Thus, their words make it clear 


1 See Hebrew text p. 5, n. 2. The introductory words are by ibn Tibbon. 

2 See Goldschmidt, Der Babylonische Talmud, I, Berlin, 1897, Einleitung 
in die Mi&nah von Moses Maimonides, p. XXX; and Hebrew Review, vol. 
I, p. 191. 

אמר רבי יהודה "wn‏ מאן רבעי למהוי חסידא לקיים Baba Kamma, 80a: "^b‏ 3 
דגזיקין רבא אמר מילי דאבות ואמרי לה מילי דברכות. 

חסירות מביאה לירי עגוה עגוה מביאה לידי יראת חמא t 'Abodah Zarah, 20b:‏ 
יראת חטא מביאה לירי קדושה. 
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that the putting into practice of the teachings of this tractate 
leads one to prophecy. I shall later expound the truth of this 
assertion, because upon it depends a number of ethical prin- 
ciples. 

Further, I deem it fit to preface the commentary on the re- 
spective Halakot! proper by some useful chapters, from which 
the reader may learn certain basic principles which may later 
serve as a key to what I am going to say in the commentary. 
Know, however, that the ideas presented in these chapters and 
in the following commentary are not of my own invention; 
neither did I think out the explanations contained therein,? 
but I have gleaned them from the words of the wise occurring in 
the Midrashim, in the Talmud, and in other of their works, 
as well as from the words of the philosophers, ancient and 
recent, and also from the works of various authors, as one 


1 L e. the verses of Abot. 

2 See H. Malter, Shem Tob Joseph Palquera, in JQR (new series), vol. I, 
p. 163, n. 21. 

3 The “ancient” philosophers upon whom M. drew, although not always 
from the sources (see Munk, Guide, I, p. 345, n. 4; Rosin, Ethik, p. 5, 
n.4), are Socrates, Plato, the Stoics, especially Aristotle (see Introduction, 
p. 5, n. 2), Alexander of Aphrodisias (Moreh, I, 31; II, 3), and Themistius 
(Ibid. T, 71). By ihe “recent” philosophers M. means Abu Nasr al-Farabi 
(Ibid., I, 73, 74; TI, 15, 18, 19; III, 18), Ibn Sina, al-Gazzali, Abu Bekr Ibn 
al-Zaig (Ibid., I, 74; IT, 94 twice; III, 29), but hardly Ibn Roshd (A verróes). 
The *works of various authors" refers to the ethical writings of M.'s 
Jewish predecessors, among whom were Saadia, Ibn Gabirol, Bahya, Bar 
Hiya, Ibn Zaddik, Yehudah ha-Levi, Abraham Ibn Ezra, and Ibn Daud. 
See M.’s Letter to Ibn Tibbon, in Kobee Teshubot ha-Rambam, II, 28b; 
Munk, Jbid., I, p. 107, n.1; p. 345, n. 4; p. 438, n. 2; 434, n. 4; III, p. 417, 
n. 2, and p. 438, n. 4; Beer, Rabbi Moses ben Maimon pp. 47-50; Geiger, 
Nachgelassene Schriften, III, Moses ben Maimon, p. 41; Kaufmann, Attri- 
butenlehre, p. 324, n. 186; Rosin, Ibid., pp. 5-25, 96, n. 3; Wolff, Acht Capitel, 
Introduction, XII-XIII; Cohen, Charakteristik, in Moses ben Maimon, IL p. 79; 
in JE, articles on the Greek, Arabic, and Jewish philosophers mentioned 
in this note, and article by IL. Broydé, Arabic Philosophy—Its Influence 
on Judaism, II, p. 58. On M.’s relation to Ibn Roshd, see Munk, Notice 
sur Joseph ben-Jehouda, p. 91, and n.1; Steinschneider, Catal. Bodl., Moses 


Maimonides. 
c* 
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should accept the truth from whatever source it proceeds.! 
Sometimes, I may give a statement in full, word for word in 
the author’s own language, but there is no harm in this, and 
it is not done with the intention of glorifying myself by pre- 
senting as my own something that was said by others before 
me, since I have just confessed (my indebtedness to others), 
even though I do not say “so and so said”, which would ne- 
cessitate useless prolixity. Sometimes, too, the mentioning of 
the name of the authority drawn upon might lead one who 
lacks insight to believe that the statement quoted is faulty, and 
wrong in itself because he does not understand it. Therefore, 
I prefer not to mention the authority, for my intention is only 
to be of service to the reader, and to elucidate for him the 
thoughts hidden in this tractate. I shall now begin the 
chapters, which, in accordance with my intention, are to serve 
here as an introduction, which is to consist of eight chapters. 


= 





! See Jaraezewski, Die Ethik des Maimonides, etc., in ZPhKr., XLVI, 
p. 9; and H. Malter, Ibid., p. 169, n. 31. 


CHAPTER I 
CONCERNING THE HUMAN SOUL AND ITS FACULTIES! 


Know that the human soul is one,? but that it has many 
diversified activities. Some of these activities have, indeed, been 
called souls, which has given rise to the opinion that man has 
many souls, as was the belief of the physicians, with the result 
that the most distinguished of them’ states in the introduction 
of his book that there are three souls, the physical, the vital, 
and the psychical.4 These activities are called faculties and 


1 For a discussion of the contents of this chapter, see Scheyer, Psychol. 
Syst. d. Maim. c. I; Jaraczewski, ZPhKr., XLVI, pp. 9—10; and Rosin, 
Ethik, p.45 ff. A summary of the Perakim is found in Speier, The Three- 
fold Cord (London, 1891), Appendix. 

2 In Moreh, I, 41, M. explains the term soul (wb3) as being “the vital- 
ity which is common to all sentient beings.” Cf. Aristotle, De Anima, 
c. l (ed. Hicks, pp. 50 and 51), “Hence soul is the first actuality of a 
natural body having in it the capacity of life." On the homonymous use 
of the word ws), see Moreh, loc. cit. 

3 Hippocrates, the creator of medical science. See Rosin, Ethik, p. 45; 
Wolff, Acht Capitel, p. 1, n. 2; M. Schloessinger, in JE., VI, p. 403. 

4 M. opposes the belief in the existence of three souls, but uses this 
classification to designate a threefold division of the soul's faculties, al- 
though, later in this chapter (see infra, pp.38—39), he divides the faculties into 
five classes. In Moreh, III, 12, he points to the threefold division of the 
faculties, where he says, “all physical, psychical, and vital forces and 
organs that are possessed by one individual are found also in the other 
individuals." See, also, ibid., 111, 46 (end), where the appetitive ,(התאוה)‎ 6 
vital (nana), and the 876216 (הנפשיית)‎ faculties are enumerated. Bahya, 
Ibn Gabirol, and Ibn Zaddik seem to have believed in the existence of 
three souls in man. See I. Broydé in JE., vol. xi, art. Soul. Abraham 
ibn Daud, in Hmunah Ramah, I, 6 (ed. Weil, 1842), also, opposed the belief 
of the physicians, supporting the Aristotelian view of the unity of the soul, 
as did M. Consult Scheyer, Psychol. Syst. d. Maim., p. 11, n. 3; Munk, 
Guide, I, p. 355, n. 1; idem, Mélanges, p. 38, n. 1; p. 40, n. 3; p. 54, n. 2; 
Rosin, Ethik, p. 45, n. 1; Kaufmann, Attributenlehre, p. 398, n. 60, 
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parts, so that the phrase “parts of the soul," frequently employed 
by philosophers, is commonly used. By the word “parts”, how- 
ever, they do not intend to imply that the soul is divided into 
parts as are bodies, but they merely enumerate the different 
activities of the soul as being parts of a whole, the union of 
which makes up the soul. 

Thou knowest that the improvement of the moral qualities 
is brought about by the healing of the soul and its activities.! 
Therefore, just as the physician, who endeavors to cure the 
human body, must have a perfect knowledge of it in its entirety 
and its individual parts, just as he must know what causes 
sickness that it may be avoided, and must also be acquainted 
with the means by which a patient may be cured, so, likewise, 
he who tries to cure the soul, wishing to improve the moral 
qualities, must have a knowledge of the soul in its totality and 
its parts, must know how to prevent it from becoming diseased, 
and how to maintain its health.? 

So, I say that the soul has five faculties; the nutritive [also 
known as the “growing” faculty], the sensitive, the imaginative, 


1 The phrase, the improvement of the moral qualities (NIMH ppn, Ar. 
,(אצלאח אלאכֿלאק‎ is one which M. probably borrowed from Ibn Gabirol, author 
of Tikkun Middot ha-Nefesh (The Improvement of the Moral Qualities) to 
designate the practical task of ethics. Cf. Rosin, Ethik, pp. 12, 37, n. 5. 
M. is not concerned with a theoretical discussion of ethies, but with the 
problem as to how one’s moral qualities are to be improved, which is a 
practical question. Therefore, the science of curing the soul is to him as 
practical as is that of healing the body. What Aristotle says in Eth. Nic., 
II, 2 may well apply here. “Since, then, the object of the present treatise 
is not mere speculation, as it is of some others (for we are inquiring not 
merely that we may know what virtue is, but that we may become virtuous, 
else it would be useless), we must consider as to the particular actions 
how we are to do them, because, as we have just said, the character of 
the habits that shall be formed depends on these.” 

2 Philo, too, speaks of a physician of the soul (Quod Omnis Probus 
Liber, 1, 2). Cf. Eth. Nic., I, 12, where Aristotle states that it is necessary 
for the Politician (moralist) to have a certain knowledge of the nature 
of the soul, just as it is for the oculist to have a knowledge of the whole 
body, and in fact more so, as Politics (ethics) is more important than the 
healing art. 
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the appetitive, and the rationali We have already stated 
in this chapter that our words concern themselves only with the 
human soul; for the nutritive faculty by which man is nourished 
is not the same, for instance, as that of the ass or the horse. 
Man is sustained by the nutritive faculty of the human soul, 
the ass thrives by means of the nutritive faculty of its soul, 
and the palm-tree? flourishes by the nutritive faculty peculiar 
to its soul. Although we apply the same term nutrition to all 
of them indiscriminately, nevertheless, its signification is by no 
means the same. In the same way, the term sensation is used 
homonymously? for man and beast; not with the idea, however, 


1 M. agrees with Aristotle as to the number of the divisions of the 
faculties of the soul, but instead of the latter's faculty of motion, has that 
of imagination. duviues 6° elrouev Sperru» (Wi), ópekruó». (vni), aiesgruór 
(wיaרמn),‎ kwqrikdv karé rérov, diavoqrikév (PWT). De Anima, II, 3, ed. Hicks, 
pp. 58 and 59. M.'s division is preferable to that of Aristotle, motion being 
subservient to the appetitive and the rational faculties, as Aristotle himself 
states (De Motu Animalium, chaps. 6 and 8). M. considers motion, espe- 
cially that of the limbs of the body, to be dependent upon the appetitive 
faculty (see infra, p. 43), and to be “an accident pertaining to living things” 
(Moreh, 1, 26). Cf., 8180, 2060. 1, 46 (שהתגוע אינה מעצם החי אבל מקרה דבק בו)‎ 
and Aristotle, Physics, V,2. See Scheyer, Psychol. Syst. d. Maim. p. 11, 
n. 8; p. 14, n. 4. Al-Farabi ,ספר האסיף בג ,התחלות הנמצאות)‎ 1012218, 1849, p. 2) 
divides the faculties as follows: הבח המדברת (.11 04 השכלי) והכח המתעורר והכח המדמה‎ 
המרגיש‎ mom. In making his division, M. seems to have had in mind the divi- 
sions of Aristotle and al-Farabi. By adding the nutritive faculty (7), 
which Aristotle includes in his list, to the list of al-Farabi we have M.’s 
list. See Rosin, Efhik, p. 47, n. 4. 

2 See Hebrew text, c. I, p. 9, n. 9. 

3 ;בשתוף השם‎ Ar. ,באשתראך אלאסם‎ homonymously, i. e. the participation 
of two things in the same name. In Millet ha-Higgayon, c. XII, M. 
defines this term as follows. “If a noun has a number of significations 
it is a homonym To The word ùY, which is used to designate the 
eye which sees, and a fountain, is a homonym. The common or appelative 
noun (see Munk, Guide, I, Introd., p. 6, n. 2) designates something common 
to two or more things, and by such a word we recognize, as regards each 
of these things, the class to which it belongs on account of the conception 
of the thing which each shares in common, as, for instance, the word 
living (‘n) which is applied to a man, a horse, a scorpion, and a fish; for 
life, which consists of nutrition and sensation, is a common possession of 
each one of these species.” In this sense, the words nutrition (3) and 
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that the sensation of one species is the same as that of another, 
for each species has its own characteristic soul distinct from 
every other, with the result that there necessarily arises from 
each soul activities peculiar to itself. It is possible, however, 
that an activity of one soul may seem to be similar to that of 
another, in consequence of which one might think that both 
belong to the same class, and thus consider them to be alike; but 
such is not the case. 

By way of elucidation, let us imagine that three dark places 
are illumined, one lit up by the sun shining upon it, the second 
by the moon, and the third by a flame. Now, in each of these 
places there is light, but the efficient cause in the one case is 
the sun, in the other the moon, and in the third the fire. So 
it is with sensation and its causes. In man it is the human 
soul, in the ass it is the soul of the ass, and in the eagle, the 
soul of the eagle. These sensations have, moreover, nothing in 
common, except the homonymous term which is applied to them. 
Mark well this point, for it is very important, as many so-called 
philosophers have fallen into error regarding it, in consequence 
of which they have been driven to absurdities and fallacies. 

Returning to our subject of the faculties of the soul, let me 
say that the nutritive faculty consists of (1) the power of at- 
tracting nourishment to the body, (2) the retention of the same, 
(3) its digestion (assimilation), (4) the repulsion of superfluities, 
(5) growth, (6) procreation, and (7) the differentiation of the 
nutritive juices that are necessary for sustenance from those 
which are to be expelled. The detailed discussion of these 
seven faculties—the means by which and how they perform their 
functions, in which members of the body their operations are 
most visible and perceptible, which of them are always present, 
and which disappear within à given time— belongs to the science 
of medicine, and need not be taken up here. 

The faculty of sensation consists of the five well-known senses > 


868804208 (מרגיש)‎ are homonyms. See Munk, Guide, I, Introd., p. 6, notes 
2 and 3; and Kaufmann, Attributenlehre, pp. 420, n. 91, 460, n. 148, 461, 
n. 149. 

1 The first four of these powers are discussed with more detail in 
Moreh, 1,72. See Munk, Guide, I, p. 367, n. 5. 
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of seeing, hearing, tasting, smelling, and feeling, the last of 
which is found over the whole surface of the body, not being 
confined to any special member, as are the other four faculties. 

The imagination is that faculty which retains impressions of 
things perceptible to the mind, after they have ceased to affect 
directly, the senses which conceived them. This faculty, com- 
bining some of these impressions and separating others from 
one another, thus constructs out of originally perceived ideas 
some of which it has never received any impression, and which 
it could not possibly have perceived. For instance, one may 
imagine an iron ship floating in the air, or a man whose head 
reaches the heaven and whose feet rest on the earth, or an 
animal with a thousand eyes, and many other similar impossi- 
bilties which the imagination may construct and endow with 
an existence that is fanciful.! In this regard, the Mutakallumun? 


! M. defines imagination in Moreh, I, 73, Tenth Proposition, Note. It 
is the opposite of the intellect which “analyzes and divides the component 
parts of things, it forms abstract ideas of them, represents them in their 
true form as well as in their causal relations, derives from one object a 
great many facts, which—for the intellect—totally differ from each other, 
just as two human individuals appear different to the imagination; it 
distinguishes that which is the property of the genus from that which is 
peculiar to the individual,—and no proof is correct unless founded on the 
former; the intellect further determines whether certain qualities of a 
thing are essential or non-essential. Imagination has none of these functions. 
It only perceives the individual, the compound in that aggregate condition 
in which it presents itself to the senses; or it combines things which 
exist separately, joins some of them together, and represents them all as 
one body or as a force of the body. Hence it is that some imagine a 
man with a horse’s head, or with wings, etc. This is called a fiction, a 
phantasm; it is a thing to which nothing in the actual world corresponds. 
Nor can imagination in any way obtain a purely immaterial image of an 
object, however abstract the form of the image may be. Imagination 
yields, therefore, no test for the reality of a thing.” Further (ibid. 1I, 36) 
it is stated that part of the functions of the imagination is to retain im- 
pressions by the senses, to combine them, and chiefly to form images. 
The most perfect developement of the imaginative faculty results in 
prophecy. See infra, p. 47, and n. 3. 

2 The Mutakallimun were a sect of dogmatic or religious philosophers 
who tried to harmonize Mohammedan theology with Aristotelian philosophy. 
Starting with the “word of God” (kaldm, Aéyos), as contained in the Koran, 
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have fallen into grievous and pernicious error, as a result of 
which their false theories form the corner-stone of a sophistical 
system which divides things into the necessary, the possible, and 
the impossible; so that they believe, and have led others to 
believe, that all creations of the imagination are possible, not 
having in mind, as we have stated, that this faculty may at- 
tribute existence to that which cannot’ possibly exist.1 

The appetitive is that faculty by which a man desires, or , 
loathes a thing, and from which there arise the following 


they endeavored to reconcile revelation with philosophy. I. T., in his 
Glossary of Strange Words, harshly criticizes them as “a sect of pseudo- 
scientists without wisdom.” T. J. De Boer says of their system of philo- 
sophy, “An assertion, expressed in logical or dialectic fashion, whether 
verbal or written, was called by the Arabs,—generally, but more particularly 
in religious teaching— Kalam (Aéyos), and those who advanced such 
assertions were called Mutakallimun. The name was transferred from the 
individual assertion to the entire system, and it covered also the intro- 
ductory, elementary observations on Method,—and so on. Our best de- 
signation for the science of the Kalam is ‘Theological Dialectics’ or 
simply ‘Dialectics’, and in what follows we may translate Mutakallimun 
by ‘Dialecticians’,” Geschichte der Philosophie im Islam, Stuttgart, 1901, 
p. 43 ff.; Eng. ed., London, 1903, pp. 42-43. To M. we are indebted for 
a knowledge of the details of the system of the Mutakallimun, which he 
describes in a masterly way in his famous attack on the Kalam (Moreh, 
I, 71—76). He is vehemently opposed to them, not because of the views they 
held in regard to the universe and God, many of which coincided with 
his own, but on account of the method they pursued in arriving at their 
conclusions. On the Mutakallimun, and the Kalam, see Yehudah ha-Levi, 
Cuzari, c. V; Munk, Mélanges, pp. 311-312, 318ff.; idem, article Arabes, 
in Dictionnaire des Sciences philosophiques; idem, Notice sur R. Saadia 
Gaon, p. 156ff.; idem, Guide, I, p. 335, n. 2; Steinschneider, Heb. Lit., 
p. 117; idem, HUb., p.415; Kaufmann, Attributenlehre, see index; M. Gut- 
mann, Das Religionsphil. Syst. d. Mutakallimun nach der Berichte des Mai- 
mun, Leipzig, 1885; Ludwig Stein, in AGPh., vol. XI, pp. 330-334; 
Schreiner, Der Kalém in der jüdischen Literatur, Berlin, 1895; S. Horo- 
vitz, in ZDMG, 57, p. 177ff.; I. Goldziher, Vorlesungen über den Islam, 
(Heidelberg, 1910), p. 100 f.; 127 f.; 129; 172 £.; 177 £.; etc. 

1 Cf. Moreh, I, 73, Tenth Proposition, in which M. describes the theory 
of admissibility of the Mutakallimun, which forms the principal support 
of their doctrine (nan Wey WN ההקדמה העשירית היא ואת ההעברה אשר יוכרהו‎ 
.(המדברים‎ Everything conceived by the imagination, they maintain, is ad- 
mitted as possible. Cf. also, ibid., I, 49; III, 15. See Scheyer, Psychol. 
Syst. d. Maim., pp. 12-183; Munk, Guide, I, p. 400, n. 2. ' 
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activities: the pursuit of an object or flight from it, inclination 
and avoidance, anger and affection, fear and courage, cruelty 
and compassion, love and hate, and many other similar psychic 
qualities! All parts of the body are subservient to these ac- 
tivities, as the ability of the hand to grasp, that of the foot to 
walk, that of the eye to see, and that of the heart to make 
one bold or timid. Similarily, the other members of the body, 
whether external or internal, are instruments of the appetitive 
faculty.? 

Reason, that faculty peculiar to man, enables him to under- 
stand, reflect, acquire knowledge of the sciences, and to discriminate 
between proper and improper actions.? Its functions are partly 
practical and partly speculative (theoretical), the practical being, in 
turn, either mechanical or intellectual. By means of the spe- 
culative power, man knows things as they really are, and which, 
by their nature, are not subject to change. These are called 
the sciences in general. The mechanical power is that by 


1 ,המקרים הנפשיים‎ psychic accidents. Cf. Moreh, I, 51. “It is a self- 
evident fact that the attribute is not inherent in the object to which it 
is ascribed, but it is superadded to its essence, and is consequently an ac- 
cident.” See, also, ibid., I, 73. Fourth Proposition. With M.’s description 
of the appetitive faculty compare that of al-Farabi, in masp3n monnn, p. 2: 
והמעוררת היא אשר בה יהיה ההתעוררת האנושית כשיבקש הדבר או שיברת ממנו, או‎ 
שיתאוהו או שימאסהו, או שירחיקהו, ובו יהיה השנאה והאהבה, והריעות והאיבה, והיראה‎ 

והבטחון, והבעס והרצון, והאכזריות והרחמנות ושאר מקרי הנפש. 

2 Of. Moreh, 1,46: הכלים כולם באמת אחד הגראה מהם והפנימי כולם כלים לפעולות הנפש‎ 
m mannan. All the organs of the body are employed in the various 
actions of the soul. Cf. Aristotle, De Anima, III, 10, ed. Hicks, pp. 152 
and 153. 

3 Cf. Millot ha-Higgayon, c. XIV (beg.): “The word dibbur as used by 
former philosophers of cultured nations, is a homonym having three 
significations. In the first place, it is used to designate that power 
peculiar to man by which he forms conceptions, acquires a knowledge of 
the sciences, and differentiates between the proper and the improper. 
This is called the reasoning faculty or soul.” Cf. Ibn Daud, Emunah 
Ramah, I, 6. 

4 Cf. Hth. Nic., VI,3: “What science is is plain from tbe following con- 
siderations, if one is to speak accurately, instead of being led away by 
resemblances. For we all conceive that what we scientifically know cannot 
be otherwise than it 1s ....... So, then, whatever comes within the 
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which the arts, such as architecture, agriculture, medicine, and 
navigation are acquired.! "The intellectual power is that by 
which one, when he intends to do an act, reflects upon what 
he has premeditated, considers the possibility of performing it, 
and, if he thinks it possible, decides how it should be done.? 
This is all we have deemed it necessary to say in this regard 
concerning the soul. Know, however, that the soul, whose facul- 
ties and parts we have described above, and which is a unit, 
may be compared to matter in that it likewise has a form, 
which is reason. If the form (reason) does not communicate its 
impression to the soul, then the disposition existing in the soul 
to receive that form is of no avail, and exists to no purpose, 
as Solomon says, “Also in the want of knowledge in the soul 
there is nothing good”. This means that if a soul has not 


range of science is by necessity, and therefore eternal—because all things 
are so which exist necessarily—and all eternal things are without be- 
ginning, and indestructible.” 

והשם מלאכה אצל הקרומים שם משתA‏ ייו Cf. Millot ha-Higgayon, loc. eit.:‏ 1 
על כל חכמה עיונית ויפילוהו גם כן על כל המעשים המלאכתים, ויקראו כל חכמה מחכמת 
.הפילוסופיא מלאכה עיונית, ויקראו כל אחת מהנגרות והחצבות ומה שרומה להן מלאכה מעשית 
Cf., also, Eth. Nie. VI, 4, on "Art."‏ 

2 With M.’s definition of the rational faculty compare that of al-Farabi 
,התחלות הנמצאות)‎ p. 2): .הכח המרבר הוא אשר בו יאחוז האדם החכמות והמלאכות‎ 
See Rosin, Ethik, p. 47, n. 4; Kaufmann, Atíributenlehre, p. 398, and 
note 60. On this faculty and its functions, see Scheyer, Psychol. Syst. d. 
Maim., pp. 14-29; Rosin, Ethik, pp. 49-51, and Wolff, Acht Capitel, 
mm e 

The following scheme will elucidate the divisions of the functions of 
the rational faculty, according to M. 


; הנפש המרברת, הכח הרבור, הכח השכלי) Reason‏ 


Ar. pטאנלא(‎ 
Practical (wyp; Ar. (עמל"‎ Theoretical (3v מלאכה עיונית,‎ 
Ar. 533) 
Mechanical (awna rosdan Intellectual (awna; Seiences (moon; Ar. םiלע(;‎ 
מלאכת מעשית,‎ ; Ar. ;(פכרי‎ 
Ar. *3ni3) 


Architecture, etc. 
3 Prov. XIX, 2. 


THE EIGHT CHAPTERS—I 45 


attained a form but remains without intelligence, its existence 
is not a good one.! However, this is not the place for us to 
discuss such problems as that of form, matter, and the number 
of different kinds of intelligence, and their means of acquisition;? 
nor is it necessary for what we have to say concerning the 
subject of ethics, but is more appropriately to be discussed in 
the Book on Prophecy, which we mention (elsewhere)? 

Now I conclude this chapter, and begin the next. 


1 M. considers matter and form in the Aristotelian sense. The prin- 
cipia of all existing, transient things are matter, form, and the absence 
of a particular form (Moreh, Y, 17). Matter ,מאדה, חומר)‎ 3 UXy) consists 
of the underlying, basic substance of a thing, which has a potential but 
not a real existence, its true nature consisting in the property of never 
being without a disposition to receive a form (ibid., III, 8). Every sub- 
stance is endowed with a form (mms, MVS, 70 dos), or incoporeal being 
(ibid., II, 12), by means of which that substance is what it is. That is, 
through form that which is potentially in existence comes into real exi- 
stence (Aristotle, Physics, II, 3; Metaphysics, I, 3), and upon it the reality 
and essence of a thing depend. When the form is destroyed, the thing’s 
existence is terminated (Moreh, III, 69). As soon as a substance has 
received a certain form, the absence or privation (wmn, (אלערם‎ of that 
form which it has just received has ceased, and it is replaced by the privation 
of another form, and so on with all possible forms (ibid. I, 17). Cf. 
Aristotle, Physics, I, 5-7; also jn m^, c. IX. Matter is constantly seeking 
to cast off the form it has in order to receive another, and so form does 
not remain permanently in a substance. M. aptly compares matter to a 
faithless wife, who, although not being without a husband, continually 
seeks another man in his place (Moreh, III, 8). The soul, according to 
Aristotle, is the form of the body which, as matter, has merely a potential- 
ity for existence. See supra, p.37, n.2. He says, “It must follow, then, that 
soul is substance in the sense that it is the form of a natural body having 
in it the capacity of life.” (De Anima, Il, 1, ed. Hicks, pp. 48 and 49). 
M. agrees with this, and says in Yesode ha-Torah, IV, 8. “The soul of 
all flesh is its form which God has given it.’ The human soul, however, 
needs in turn a form in order that it may become a reality. The soul's 
form is, as M. states here, reason (bow, Spy, vots), or more definitely the 
acquired reason (Nspin bow; see Scheyer, Psychol. Syst. d. Maim., c. III; 
also p.59, note E; p. 65 ff., especially p. 66), and it this that makes man 
what he is. Cf. Moreh, 1,7. “It is acknowledged that a man who does 
noi possess this form, ....... is no man." 

2 See Moreh, I, 68; Scheyer, ibid., c. IT, c. III, and especially Munk, 
Guide, I, pp. 304-308, note. 

3 In Perek Helek, Seventh Article of Faith (Holzer, Dogmenlehre, p. 24; 
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I. Friedlaender, Arabic Writings of M., p. 32), M. mentions his intention 
of writing a Book on Prophecy and a Book of Harmony ולפיכך אגיח אותו)‎ 
(למקומו אם בפירוש הדרשות אשר יעדתי או בספר הגבואה שאגי מתעסק בו וכ'‎ for the 
purpose of elucidating the exoteric lessons of the prophets and of the 
Midrashim. After having started, however, he abandoned this intention, 
and later incorporated the material for the Book on Prophecy in the Moreh, 
Part II, in chapters 32 to 48, and that of the Book of Harmony (nbd 
(ההשואה‎ he scattered throughout the Moreh. See Moreh, I, Introd.; Bloch, 
Charakteristik und Inhaltsangabe des Moreh Nebuchim, in Moses ben Maimon, 
I, pp. 7, 8 and 15. 


CHAPTER II 


CONCERNING THE TRANSGRESSIONS OF THE 
FACULTIES OF THE SOUL AND THE DESIGNATION 
OF THOSE FACULTIES WHICH ARE THE SEAT OF 

THE VIRTUES AND THE VICES! 


Know that transgressions and observances of the Law have 
their origin only in two of the faculties of the soul, namely, 
the sensitive? and the appetitive, and that to these two faculties 
alone are to be ascribed all transgressions and observances. 
The faculties of nutrition and imagination do not give rise to 
observance or transgression, for in connection with neither is 
there any conscious or voluntary act. That is, man cannot 
consciously suspend their functions, nor can he curtail any one 
of their activities. The proof of this is that the functions of 
both these faculties, the nutritive and the imaginative, continue 
to be operative when one is asleep, which is not true of any 
other of the soul’s faculties.3 





1 For a discussion of the contents of this chapter, see Scheyer, Psychol. 
Syst. d. Maim., p. 102 ff.; Jaraczewski, ZPhKr., XLVI p. 10; and Rosin, 
Ethik, p. 54 ff. On the title, see Hebrew text, c. II, p. 14, n. 1 and 2. 

2 In ascribing transgressions and observances to the faculty of sensation, 
M. differs from Aristotle who asserts that sense is the originating cause 
of no moral action, since brutes, too, are possessed of sense, but are in no 
ways partakers of moral actions (Eth. Nic., VI, 2). M., however, draws a 
distinction between the sensitive faculty of man and that of animals. Sen- 
sation as applied to man and beast is a homonymous term, the sensitive 
faculty of man being different from that of all other animate beings. See 
supra, c. I, pp. 89—40. 

3 M. differs from al-Farabi who ascribes participation in moral and im- 
moral acts to all the faculties of 126 ,התחלות הנמצאות) [טס8‎ p. 35 ff.). The 
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As regards the rational faculty, uncertainty prevails (among 
philosophers)i, but I maintain that observance and transgression 
may also originate in this faculty, in so far as one believes a 
true or a false doctrine, though no action which may be de- 
signated as an observance or a transgression results there- 
from.? Consequently, as I said above, these two faculties (the 


latter, however, does not consider nutrition to be one of the faculties. 
Abraham ibn Daud, including nutrition among the soul's faculties, allots 
to each a cardinal virtue (Emunah Ramah, ITI, p. 110). Aristotle excludes 
the imagination as one of the faculties directly affecting the performance 
of virtues, but considers it as producing movement through the agency 
of appetency (De Anima, III, 10). M., later, departs somewhat from the 
view he holds in the Perakim regarding the imagination, and, in agreement 
with Aristotle, considers it to be bound up indirectly, through the appeti- 
tive faculty, with conscious activity (see Scheyer, ibid., pp. 98, and 105). 
This is the sense of the passage in Moreh, II, 4, where he states that 
animate beings move either by instinct (yab considered equivalent to no 
,(המתעורר‎ or by reason. Instinct he defines as the intention of an animate 
being to approach something agreeable, or to shun something disagreeable, 
as, for instance, to approach water on account of thirst, or to avoid the 
sun on account of its heat. He, then, goes on to say that it makes no 
difference whether the thing really exists or is imaginary, since the ima- 
gination of something agreeable or of something disagreeable likewise causes 
the animate being to .(כי ברמיון מה שהוא כנגד ומה שיאות יתנועע נ"כ החי) 6טסגת‎ 
Furthermore, in Moreh, II, 12, he declares that all defects in speech or 
character are either the direct or indirect work of the imagination (2 ‘> 
בדבר או במדות הוא פעל הדמיון או גנמשך אחר פעלו‎ pon) In regard to prophecy, 
M. lays great stress upon the imagination (ibid., II, 35), considering pro- 
phecy to be the most perfect development of the imaginative faculty. 
During sleep this faculty is the same as when it receives prophecy, except 
that when asleep the imagination is not fully developed, and has not 
reached its highest perfection. See supra, c. I, p. 41, n.1. 

! See Rosin, Efhik, p. 55, n. 1. 

2 Cf. Moreh, II, 4, “But even a being that is endowed with the faculty 
of forming an idea, and possesses a soul with the faculty of moving, does 
not change its place on each occasion that it forms an idea; for an idea 
alone does not produce motion, as has been explained in (Aristotle’s) Meta- 
physics. We can easily understand this, when we consider how often we 
form ideas of certain things, yet do not move towards them, though we 
are able to do so; it is only when the desire arises for the thing imagined 
that we move in order to obtain it.” Cf. De Anima III, 10. The same 
thought is expressed in Eth. Nic. VI, 2, “And so since moral virtue is a 
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sensitive and the appetitive) alone really produce transgressions 
and observances, 

Now, as for the virtues, they are of two kinds, moral and 
intellectual, with the corresponding two classes of vices.! The 
intellectual virtues belong to the rational faculty. They are 
(1) wisdom, which is the knowledge of the direct and indirect 
causes of things based on a previous realization of the existence 
of those things, the causes of which have been investigated ;? (2) rea- 
son, consisting of (a) inborn, theoretical reason, that is, axioms,” 
(b) the acquired antellect,\ which we need not discuss here, and 


nama וו ויוי הו‎ onan 


disposition exercising choice, and choice is will consequent on deliberation, 
the reason must be true and the will right to constitute good choice, and 
what the reason affirms the will must pursue... But operation of the in- 
tellect by itself moves nothing, only when directed to a certain result—i. e. 
exercised in moral action..." See Scheyer, zbid., p. 103—104; and Rosin, 
Ethik, p. 56, n. 2. 

1 Of. Eth. Nic., (åperu xal and davonrxal) I, 11 (end); II, 1; VI, 2; Eude- 
mian Ethics, YI, 1; Millot ha-Higgayon, c. XYV המדות מעלות דבוריות)‎ myn). 

2 Wisdom (bon), according to M., is used of four different things 
(Moreh, III, 54). It denotes (1) the knowledge of those truths which lead 
to the knowledge of God, (2) the knowledge of any workmanship, (3) the 
acquisition of moral principles, and (4) cunning and subtlety. In Moreh, 
I, 69, where M. demonstrates that God is the Primal Cause, in agreement 
with Aristotle (Physics, II, 7), he asserts that everything owes its origin 
to four causes, the substance, the form, the agens (bio), and the final cause 
(nילכת(.‎ These are sometimes direct (oap), and sometimes indirect (רחוקים)‎ 
though each in itself is a cause (nby or nao, corresponding to Ar. As and 
C9; alría, atro». Of. Munk, Gwide, I, p. 318, n. 1.) 

3 Literally, frst impressions (nilשארה ;המושכלות‎ Ar. מעקולאת אלאול‎ ; dpxal 
rv armoóewrQv atópara, intelligibilia prima), which are fundamental principles 
or axioms that would need no proof even though man were left in his 
primitive state (Moreh, I, 51), and which are explained by common sense. 
There are four kinds of knowledge which need no demonstration, one of 
them being the knowledge of axioms, as, for instance, that the whole is 
greater than a part, that two is an even number, that two things equal to 
the same thing are equal to each other (Millot ha-Hiíggagon, c. XIV), and 
that one cannot both affirm and deny a thing. See Scheyer, note to 
Moreh, I, 51. Of. Eth. Nic, Vl, 6 on Intuitive Apprehension; Scheyer, 
Psychol. Syst. d. Maim., p. 16—17; and Munk, Guide, I, p. 128, n. 8. 

4 For the definition and description of the acquired intellect (mapan b3% 


or ;שכל הנקנה הנאצל‎ Ar. אלמסתפאד‎ bppbs, voüs émıxryros), see Moreh, I, 72; I. T. 
D 
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(c) sagacity and intellectual cleverness, which is the ability to 
perceive quickly, and to grasp an idea without delay, or in a 
very short time. The vices of this faculty are the antitheses 
or the opposites of these virtues. 

Moral virtues belong only to the appetitive faculty to which 
that of sensation in this connection is merely subservient.! The 
virtues of this faculty are very numerous, being moderation, [i.e. 
fear of sin], liberality, honesty, meekness, humility, contentedness, 
[which the Rabbis call “wealth”, when they say, “Who is truly 
wealthy? He who is contented with his lot’2], courage, [faith- 
fulness], and other virtues akin to these. The vices of this 
faculty consist of a deficiency or of an exaggeration of these 
qualities. 

As regards the faculties of nutrition and imagination, it can- 
not be said that they have vices or virtues, but that the nutri- 
tive functions work properly or improperly; as, for instance, 
when one says that a man’s digestion is good or bad, or that 
one’s imagination is confused or clear. This does not mean, 
however, that they have virtues or vices. 

So much we wished to discuss in this chapter. 


Glossary of Strange Words, sub voce (under 0); Scheyer, ibid., pp. 17—19, 
39—93; Munk, Guide, I, pp. 307—308, note; Rosin, Ethik, p. 97, n. 1; 
Wolff, Acht Capitel, p. 11, n. 1; and idem, Mása b. Maimáns eschatologische 
Gedanken, p. 18, etc. 

1 See Scheyer, ibid., pp. 104—105, and Rosin, ébid., p. 57, n. 4. 

2 Abot, IV, 1. 


CHAPTER III 
CONCERNING THE DISEASES OF THE SOUL: 


THE ancients? maintained that the soul, like the body, is 
subject to good health and illness. The soul’s healthful state is 
due to its condition, and that of its faculties, by which it con- 
stantly does what is right, and performs what is proper, while 
the illness of the soul is occasioned by its condition, and that 
of its faculties, which results in its constantly doing wrong, 
and performing actions that are improper. The science of 
medicine investigates the health of the body. Now, just as 
those, who are physically ill, imagine that, on account of their 
vitiated tastes, the sweet is bitter and the bitter is sweet—and 
likewise fancy the wholesome to be unwholesome—and just as 
their desire grows stronger, and their enjoyment increases for 
such things as dust, coal, very acidic and sour foods, and the 
like—which the healthy loathe and refuse, as they are not only 
not beneficial even to the healthy, but possibly harmful—so 
those whose souls are ill, that is the wicked and the morally 
perverted, imagine that the bad is good, and that the good is 
bad. The wicked man, moreover, continually longs for excesses 
which are really pernicious, but which, on account of the illness 
of his soul, he considers to be good.4 Likewise, just as when 


1 For a discussion of the contents of this chapter, see Jaraczewski, 
ZPhKr., XLVI pp. 10—11; and Rosin, Ethik, p. 77ff. A short summary 
is contained in H. Deot, II, 1. 

? See Foreword, p. 35 n. 3. 

אמר משה מן הידוע מאמר הפילוסופים שיש ,505 Cf. Pirke Mosheh, in Kobez, II,‏ 3 
.לנפש בריאות וחולי וכ' 

4 Aristotle, in discussing Pleasures (Eth. Nic. X,9), says, “Yet in the 
case of human creatures they (pleasures) differ not a little; for the very 


same things please some and pain others; and what are painful and hateful 
n* 
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people, unacquainted with the science of medicine, realize that 
they are sick, and consult a physician, who tells them what they 
must do, forbidding them to partake of that which they imagine 
beneficial, and prescribing for them things which are unpleasant 
and bitter, in order that their bodies may become healthy, and 
that they may again choose the good and spurn the bad, so 
those whose souls become ill should consult the sages, the moral 
physicians, who will advise them against indulging in those evils 
which they (the morally ill) think are good, so that they may 
be healed by that art of which I shall speak in the next 
chapter, and through which the moral qualities are restored to 
their normal condition. But, if he who is morally sick be not 
aware of his illness, imagining that he is well, or, being aware 
of it, does not seek a remedy, his end will be similar to that 
of one, who, suffering from bodily ailment, yet continuing to 
indulge himself, neglects to be cured, and who in consequence 
surely meets an untimely death. 

Those who know that they are in a diseased state, but neverthe- 
less yield to their inordinate passions, are described in the truthful 
Law which quotes their own words, “Though I walk in the stubbor- 
ness of my heart, in order that the indulgence of the passions may 
appeasethethirst for them.” 1! T'hismeansthat,intending toquenchthe 


em ——À 


to some are pleasant to and liked by others. The same is the case with 
sweet things; the same will not seem so to the man in a fever as to him 
who is in health; nor will the invalid and the person in robust health have 
the same notion of warmth. The same is the case with other things also.” 
Cf., also, H. Deot, 11, 1, "To those who are diseased the bitter tastes sweet 
and the sweet bitter. Some sick people, moreover, crave and long for food 
that is unfit to eat, such as dust and charcoal, spurning food that is bene- 
ficial, such as bread and meat, according to the intensity of their illness. 
Likewise, people whose souls are diseased desire and love evil character- 
istics, and hate the moral path, being loathe to pursue it, since, on ac- 
count of their illness, it is very difficult for them to do so. Thus, Isaiah 
says of such people, ‘Wo unto those that say of the evil it is good, and 
of the good it is evil; that put darkness for light, and light for darkness, 
that put bitter for sweet, and sweet for bitter’ (V, 20). Concerning them 
it is also said that ‘(they are those) who leave the path of uprightness to 
walk in the ways of darkness’ (Prov. I, 13).” 
1 Dt. XXIX, 18. - 
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thirst, it is, on the contrary, intensifed. He who is ignorant 
of his illness is spoken of in many places by Solomon, who says, 
"The way of the fool 1s straight in his own eyes, but he who 
hearkeneth unto counsel is wise’.! This means that he who 
listens to the counsel of the sage is wise, for the sage teaches 
him the way that is actually right, and not the one that he 
(the morally ill) erroneously considers to be such. Solomon 
also says, “There is many a way which seemeth even before a 
man; but its ends are ways unto death".? Again, in regard to 
these who are morally ill, in that they do not know what is 
injurious from that which is beneficial, he says, “The way of the 
wicked is like darkness; they do not know against what they 
stumble.” 3 

The art of healing the diseases of the soul will, however, 
form the subject-matter of the fourth chapter. 


1 Prov. XII, 15. 2 [bid., XIV, 12. 

3 Ibid., IV,19. Of. H. Deot, II,1, “What is the remedy for those whose 
souls are diseased? Let them consult the sages who are the physicians 
of the soul, who will cure their disease by teaching them those character- 
istics by which they may return to the moral path, and recognize their 
evil traits. Concerning those who do not seek the sages in order to be 
cured, Solomon says, ‘wisdom and instruction fools despise’ (Prov. I, 7)”. 
The conception of a spiritual healing originated neither with Aristotle nor 
with M. There are many biblical passages based on such a comparison 
with the healing art, as 162. 111, 99: ארפא משובתם :5 ,1 .1108 ; ארפה משובותיכם‎ 
Ps. XLI,5: 3» nstbn ^5 "Ubi nsb"N, etc. Rosin, Ethik, p. 78, n. 4, refers to 
similar passages in Hebrew, Greek, and Arabic literature. 


CHAPTER IV 
CONCERNING THE CURE OF THE DISEASES OF THE SOUL: 


)1002 deeds are such as are equibalanced,? maintaining the 
mean between two equally bad extremes, the too much and the 


1 To this chapter, in which the Aristotelian doctrine of the Mean 
(Mecérns, balance) is applied to Jewish ethics, M. later supplemented 
H. Deot, I, 1—7; I1, 2, 83, 7; and IIL, 1. Cf. Eth. Nic. II, 5—9; IIT, 8—14; 
IV. Although M. follows Aristotle in defining virtue as a state inter- 
mediate between two extremes, the too little and the too much, he still 
remains on Jewish ground, as there are biblical and Talmudical passages 
expressing such a thought. Such passages are Prov. IV, 26, ‘Balance well 
the track of thy foot, and let all thy ways be firmly right"; ibid., XXX, 8, 
«Neither poverty nor riches give thou unto me"; Eccles. VII, 16, *Be not 
righteous overmuch; neither show thyself overwise" (quoted in H. Deot, 
III, 1); etc. In Moreh, I, 32, M. interprets “neither show thyself overwise” 
and “To eat too much honey is not good” (Prov. XXV, 27) as a warning 
against attempting to exceed the limits of one’s intellectual powers, and 
as an admonition to keep knowledge within bounds. In the Palestinian 
Talmud (Hagigah, 11, 773 bot.), there is found an interesting passage which 
sums up well the thought of this chapter, and it is curious that M. did 
not refer to it. It reads, “The ways of the Torah may be likened to two 
roads, on one of which fire and on the other snow is encountered. If one 
go along one path, he will be burned to death, and if he proceed along 
the other, he will perish in the snow. What, then, should one do? He 
must go between the extremes.” A similar passage is found in Tosefta 
Hagigah 2 (cf. Yer. Hagigah, p. 20), “They make it incumbent upon man 
to go between the extremes, and not to incline to this side or to that.” 
See, also, Sotah, 5a, *he (the scholar) in whom there is pride deserves ex- 
communication, and also he in whom there is no pride at all.” For a 
discussion of Aristotle’s doctrine of the Mecérys, see Grant, The Ethics of 
Aristotle, vol. 1, pp. 251—262. For that of M., see Jaraczewski, ZPhKr, 
XLVI, pp. 11—12; Rosin, Ethik, p. 26, n.1; p.79£.; Lazarus, Ethik, vol. 
I, Abhang XIV (Eng. ed. vol. I, p. 278f); Wolff, Acht Capitel, Introd., 
pp. XIII—XIV; Yellin and Abrahams, Maimonides, pp. 78—83; Cohen, 
Charakteristik, etc., in Moses ben Maimon, I, p. 111 ff.; A. Lowenthal in 
JE., IL p. 101; Lewis, in Aspects of the Hebrew Genius, (London, 1910) 
pp. 82—83. On the mean in Jewish religious philosophy, see Rosin, Ethik, 
pp. 10, 12, 14, 19, 24; H. Malter, JQR (new series) vol. I, p. 160, n. 16. 

2 wT, the equidistant (equivalent to the Aristotelian עס‎ the exactly 
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too little! Virtues are psychic conditions and dispositions which 
are mid-way between two reprehensible extremes, one of which 
is characterized by an exaggeration, the other by a deficiency.? 
Good deeds are the product of these dispositions. To illustrate, 
abstemiousness is a disposition which adopts a mid-course between 
inordinate passion and total insensibility to pleasure. Abstem- 
iousness, then, is a proper rule of conduct, and the psychic dis- 
position which gives rise to it is an ethical quality; but inordi- 
nate passion, the extreme of excess, and total insensibility to 
enjoyment, the extreme of deficiency?, are both absoluteley 
pernicious. The psychic dispositions, from which these two 
extremes, inordinate passion and insensibility, result—the one 
being an exaggeration, the other a deficiency—are alike classed 
among moral imperfections. 

Likewise, liberality is the mean between sordidness and extra- 
vagence; courage, between recklessness and cowardice; dignity, 
between haughtiness and loutishness 4; humility, between arrogance 


equal, the normal, or equibalanced); cf. Moreh, IT, 39, “It is clear, then, 
that the Law is normal (715) in this sense; for it contains the words, 
‘Just statutes and judgments’ (Deut. IV, 8); but ‘just’ is here identical 
with ‘equibalanced’ (םiw).”‎ 

! ,הממוצעים‎ the mean (Aristotelian uécov). Nic. Eth., IT, 6, “By an ob- 
jective mean, I understand that which is equidistant from the two given 
extremes, and which is one and the same to all, and by a mean relatively 
to the person, I understand that which is neither too much nor too little.” 

2 Cf. ibid., “Virtue, then, is a disposition of the moral purpose in 
relative balance, which is determined by a standard, according as the 
thoughtful man would determine. It is a middle state between two faulty 
ones, in the way of excess on one side, and defect on the other; and 
it is so, moreover, because the faulty states on one side fall short of, 
and those on the other side exceed, what is right, both in the case of the 
emotions and the actions; but virtue finds, and, when found, adopts the 
mean." Of. H. Deot, 1,4, and 11,3. 

3 ,הקצה הראשון‎ is the extreme of excess (Aristotle's )mepfoXj), and npn 
inan the extreme of deficiency (Arges), Cf. H. Deot, IL, 5; 111, 1; ואתרחק‎ 
האחרון עד שלא יאכל בשר ולא ישתה יין וכ'‎ 035, where צד האחרון‎ clearly means the 
extreme of the too little. 

4 See Hebrew text, c. IV, pp. 19—20, n. 17. On the gloss nysibb nnim 
‘ol, introduced here in some Mss. and edd., see Hebrew text, c. IV, p. 20, 
note. This gloss seems to go back to Eth. Nic., Il, 7, “He that is as he 
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and self-abasement; contentedness, between avarice and slothful 
indifference; and magnificence, between meanness and profusion. 
[Since definite terms do not exist in our language with which to 
express these latter qualities, it is necessary to explain their con- 
tent, and tell what the philosophers meant by them. A man is 
called magnificent whose whole intention is to do good to others 
by personal service, by money, or advice, and with all his power, 
but without meanwhile bringing suffering or disgrace upon himself. 
That is the medium line of conduct. 'Phe mean man is one 
who does not want others to succeed in anything, even though 
he himself may not thereby suffer any loss, hardship, or injury. 
That is the one extreme. The profuse man, on the contrary, 
is one who willingly performs the above-mentioned deeds, in spite 
of the fact that thereby he brings upon himself great injury, 
or disgrace, terrible hardship, or considerable loss. That is the 
other extreme.!] Gentleness is the mean between irascibility 
and insensibility to shame and disgrace; and modesty, between 
impudence and shamefacedness.? [The explanation of these latter 


should be may be called friendly, and his mean state friendliness; he that 
exceeds, if it be without any interested motive, somewhat too complaisant, 
if with such motive, a flatterer; he that is deficient and in all instances 
unpleasant, quarrelsome and cross." 

1 The virtue which I. T. explains here, owing to the inadequacy of the 
Hebrew terms, is the one which Aristotle calls magnificence (L. T.’s 210 
25) The excess is want of taste or vulgar profusion: (aבלה ,(יתרון טוב‎ aמd‎ 
the defect paltriness (Nbaxn). See Eth. Nic., loc. cit. According to Aristotle, 
magnificence is a higher kind of liberality (nial), and consists of the 
spending of money on a grand scale, with taste and propriety. It is 
prompted by a desire for what is noble, concerning itself with the services 
of religion, public works, and so forth. The vulgar man, whose object is 
ostentation, offends with excessive splendor, while the mean man, on the 
other hand, through timidity and constant fear of expense, even though 
he does expend large amounts, mars the whole effect by some petty charac- 
teristic of meanness (ibid, IV, 2). I. T. has, accordingly, incorrectly ex- 
plained the terms ai 35, n521, and טוב הלבב‎ yin. 

2 ₪66 H. Deot, I, and II for a list and discussion of the virtues. 
Aristotle mentions and discussess the following virtues in Eth. Nic.; courage 
(II, 7, and III, 6—9), perfected self-mastery or temperance (IL, 7, and 
III, 10—11), liberality (II, 7, and IV, 1), magnificence (II, 7 and IV, 2), 
greatness of soul (II, 7, and IV, 3), love of honor (II, 7, and IV, 4), 
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terms, gleaned from the sayings of our sages (may their memory 
be blessed!) seems to be this. In their opinion, & modest 
man is one who is very bashful, and therefore modesty is the 
mean. ‘This we gather from their saying, “A shamefaced man 
cannot learn”.t| They also assert, “A modest man is worthy of 
Paradise"2, but they do not say this of a shamefaced man. 
Therefore, I have thus arranged them.”3] So it is with the other 
qualities. One does not necessarily have to use conventional 
terms for these qualities, if only the ideas are clearly fixed in 
the mind.‘ 

It often happens, however, that men err as regards these 
qualities, imagining that one of the extremes is good, and is a 
virtue. Sometimes, the extreme of the too much is considered 
noble, as when temerity is made a virtue, and those who reck- 
lessly risk their lives are hailed as heroes. Thus, when people 
see a man, reckless to the highest degree, who runs deliberately 
into danger, intentionally tempting death, and escaping only by 
mere chance, they laud such a one to the skies, and say that he 
is a hero. At other times, the opposite extreme, the too little, is 
greatly esteemed, and the coward? is considered a man of for- 
bearance; the idler, as being a person of a contented disposition; 
and he, who by the dullness of his nature is callous to every 
joy, is praised as a man of moderation, [that is, one who eschews 
sin] In like manner, profuse liberality and extreme lavishness 
are erroneously extolled as excellent characteristics.6 This is, 
however, an absolutely mistaken view, for the really praiseworthy 


gentleness (II, 7, and IV, 5), friendliness (II, 7, and IV, 6), truthfulness 
(II, 7. and IV, 7), jocularity or liveliness (I1, 7, and IV, 8), and modesty 
(II, 7, and IV, 9). Cf., also, Eudemian Ethics, 11, 3, where a formal table 
is given contaning fourteen virtues and their respective pairs of extremes; 
and Mag. Mor. I, 20 ff. 

1 Abot, 11,5. 2 Abot, V,20. 3 See Hebrew text, c. IV, p. 21, n. 16. 

4 Aristotle also mentions the paucity of terms to express the nice 
distinctions he makes (Eth. Nic., I, 7). 

5 Better, ‘the apathetic’; see Hebrew text, c. IV, p. 21, n. 27, 

6 Cf. Eth. Nic., II, 9, “for we ourselves sometimes praise those who 
are defective in this feeling (anger), and we call them gentle; at another, 
we term the hot-tempered manly and spirited.” 
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is the medium course of action to which every one should strive 
to adhere, always weighing his conduct carefully, so that he may 
attain the proper mean. 

Know, moreover, that these moral excellences or defects 
cannot be acquired, or implanted in the soul, except by means 
of the frequent repetition of acts resulting from these qualities, 
which, practised during a long period of time, accustoms us to 
them.! If these acts performed are good ones, then we shall 
have gained a virtue; but if they are bad, we shall have ac- 
quired a vice. Since, however, no man is born with an innate 
virtue or vice, as we shall explain in Chapter VIII, and, as 
every one’s conduct from childhood up is undoubtedly influenced 
by the manner of living of his relatives and countrymen,? his 
conduct may be in accord with the rules of moderation; but, 
then again, it is possible that his acts may incline towards either 
extreme, as we have demonstrated, in which case, his soul be- 
comes diseased. In such a contingency, it js proper for him 
to resort to a cure, exactly as he would were his body suffering 
from an illness. So, just as when the equilibrium of the physical 
health is disturbed,4 and we note which way it is tending in 
order to force it to go in exactly the opposite direction until 
it shall return to its proper condition, and, just as when the 
proper adjustment is reached, we cease this operation, and have 
recourse to that which will maintain the proper balance, in 
exactly the same way must we adjust the moral equilibrium. ל‎ 


! Cf. Yoma, 86b; Sotah, 22a, ‘As soon as a man has committed a sin 
and repeated it, it becomes to him a permitted act". 

2 Cf. H. Deot, VI, 1, "The natural disposition of the human mind 
occasions man to be influenced in his opinions and actions by those with 
whom he associates, and his conduct to be dependent on that of his friends 
and countrymen”. 

3 On the acquisition of virtues and vices, see Eth. Nic., II, 1—3; and 
H. Deot, I, 2, 7. See below c. VIII, p. 85ff. 

* Cf. Eth. Nic. IL, 2, “for excessive training impairs the strength as 
well as deficient; meat and drink, in like manner, in too great or too 
small quantities, impair the health; while in due proportion they cause 
increase, and preserve it". 

5 Cf. H. Deot, II, 2. The same thought is expressed by Aristotle in 
Eth. Nic. ll, 9. If we find ourselves at one of the faulty extremes, we 
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Let us take, for example, the case of a man in whose soul there 
has developed a disposition [of great avarice] on account of 
which he deprives himself [of every comfort in life], and which, 
by the way, is one of the most detestable of defects, and an im- 
moral act, as we have shown in this chapter. If we wish to 
cure this sick man, we must not command him merely [to prac- 
tise] deeds of generosity, for that would be as ineffective as a 
physician trying to cure a patient consumed by a burning fever 
by administering mild medicines, which treatment would be in- 
efficacious. We must, however, induce bim to squander so often, 
and to repeat his acts of profusion so continuously until that 
propensity which was the cause of his avarice has totally dis- 
appeared. Then, when he reaches that point where he is about 
to become a squanderer, we must teach him to moderate his 
profusion, and tell him to continue with deeds of generosity, and 
to watch out with due care lest he relapse either into lavishness 
or niggardliness.1 


must drag ourselves away in the opposite direction, for by bending our- 
selves a long way back from the erroneous extreme, allowing for the 
recoil, as when one straightens a crooked piece of timber, we shall at 
length arrive at the proper mean. Punishment of sin also, according to 
M., forces the culprit to the other extreme of the sin committed. Thus, 
if a man sin as regards property, he must spend his money liberally in 
the service of God; if he has indulged in sinful bodily enjoyments, he 
must chastise his body with fasting, privation, and the like. This practice 
should even extend itself to man’s intellectual failings, which may cause 
him to believe some false doctrine, a fault that is to be remedied by 
turning one’s thoughts entirely away from wordly affairs, and devoting 
them exclusively to intellectual exercises, and carefully reflecting upon 
those beliefs in which he should have faith (Moreh, III, 46). Compare with 
this Aristotle's theory as regards correction, according to which the 
remedies are of such a nature as to be the contraries of the ills they 
seek to cure (Eth. Nic., II, 2). 

1 Cf. H. Deot, II, 2, “How shall he cure them (the moral ills)? The 
sages tell the wrathful man that if he is accustomed to scold and curse 
he should train himself never to give vent to these feelings, and that he 
should continue this course a long while, until he has eradicated wrath 
from his heart. If he is haughty let him train himself to be humble, let 
him clothe himself in ragged garments which humiliate those who wear 
them, and let him do similar acts, until he has uprooted his pride, and 
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If, on the other band, a man is a squanderer, he must be 
directed to practise strict economy, and to repeat acts of niggard- 
liness. It is not necessary, however, for him to perform acts of 
avarice as many times as the mean man should those of pro- 
fusion. This subtle point, which is a canon and secret of the 
science of medicine, tells us that it is easier for a man of profuse 
habits to moderate them to generosity, than it is for a miser to 
become generous. Likewise, it is easier for one who is apathetic 
[and eschews sin] to be excited to moderate enjoyment, than it 
is for one, burning with passion, to curb his desires. Conséquently, 
the licentious man must be made to practise restraint more than 
the apathetic man should be induced to indulge his passions; 
and, similarly, the coward requires exposure to danger more 
frequently than the reckless man should be forced to cowardice. 
The mean man needs to practise lavishness to a greater degree 
than should be required of the lavish to practise meanness. 
This is a fundamental principle of the science of curing moral 
ills, and is worthy of remembrance. 

On this account, the saintly ones! were not accustomed 
to cause their dispositions to maintain an exact balance 
between the two extremes, but deviated somewhat, by way 
of [caution and] restraint, now to the side of exaggeration, 
and now to that of deficiency. Thus, for instance, ab- 
stinence would incline to some degree towards excessive 
denial of all pleasures; valor would approach somewhat towards 
temerity; generosity to lavishness; modesty to extreme humility,? 


returned to the middle course which is the moral one; and, when he has 
done so, let him continue in it all his days. He should act in a similar 
way with all his characteristics. If he is far from the middle course, at 
one extreme, let him force himself to go to the other, and accustom him- 
self fully to it, until he returns to the proper course, which is the medial 
trait as regards each characteristic”. 

1 See infra, c. VI; and M.’s Commentary on Abot, V, 7. 11. 

2M. departs from strict adherence to the Aristotelian doctrine of the mean, 
which Aristotle himself does, at times, and especially as regards the virtue 
of justice. MM. states here that the deviation from the mean on the part 
of the saints was because of caution and restraint. Later, in H. Deot, 
1,5, he expands this thought in drawing a distinction between the wise 
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and so forth. 'This is what the rabbis hinted at, in their 


man (05m) and the saint (won). Wise men cling to the exact middle 
course, but “the early saints were accustomed to deviate in their charac- 
teristics from the middle course towards either one or the other extreme, 
now making one characteristic tend towards the extreme of deficiency, 
and now another towards that of excess. This is doing ‘more than the 
strict letter of the law demands’.” In regard to the two characteristics, 
pride and anger, M. states, in some instances, the Aristotelian view which 
considers the medium course the virtue, only to depart from it at other 
times, and, following the Bible and Talmud, considers the extreme the 
virtue. Thus, in this chapter, pride (782) is the one extreme, self-abasement 
(שפלות הרוח)‎ 126 other, and humility (may), the mean, is the virtue; anger 
(oyo) is the excess, insensibility to shame and disgrace (ה5רn‎ nwlרn העדר‎ 
nai) the deficiency, and mildness (m3530), the mean, is the virtue. In 
H. Deot, I, 4, the medium course (333), likewise, in respect to anger, is 
designated as the virtue. Man should not be insensible to anger ולא כמת)‎ 
vb WD), although he should give vent to his wrath only at great pro- 
vocation (5112 333 by .(לא יכעוס אלא‎ In his Commentary on Abot, IV, 4 
(Rawicz, Commentar, pp. 78—80), and in H. Deot, II, 3, M. asserts, how- 
ever, that excessive humility and complete absence of anger are the virtues, 
and not the medium course. The passage in Deot is as follows, “There 
are, however, some dispositions in regard to which it is wrong to pursue 
even a middle course, but the contrary extreme 1s to be embraced, as, for 
instance, in respect to pride. One does not follow the proper path by 
merely being humble. Man should be very humble and extremely meek. 
To this end, Scripture says of Moses, our master, that he was 'very 
humble! (Num. XII, 3), and not that he was simply humble. Therefore, the 
sages command us, ‘Be thou very humble’ (Abot, IV, 4), and say, further- 
more, that all who are proud-hearted deny an important principle of our 
faith, for Scripture says, ‘Thy heart will become uplifted, and thou wilt 
forget the Lord thy God’ (Deut. VIII, 14), and they also say, ‘he who is 
presumptuous, even to a slight degree deserves excommunication’. In like 
manner, anger is a very bad characteristic; one should go to the opposite 
extreme and school himself to be without wrath, even as regards a matter 
at which it might seem proper to show anger...... The Rabbis of old said, 
‘Whoever allows himself to be carried away by his wrath is like a wor- 
shipper of idols’ (Nedarim, 22a). Futhermore, they said, ‘If a wise man 
becomes angry, his wisdom forsakes him; if a prophet, his inspiration departs 
from him’ (Pesahim, 66b), and, ‘Those that abandon themselves to their 
angry passions do not deserve to live’ (Pesahim 113b). Therefore, they 
recommend total absence of anger, so that a man may thus train himself 
never to feel it, even at those things which naturally would provoke one 
to wrath. The proper course to pursue, and the way of the righteous, is 
that ‘they are insulted, but do not insult; they hear themselves reviled, and 
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saying, “Do more than the strict letter of the law 
demands.” ! 

. When, at times, some of the pious ones deviated to one 
extreme by fasting, keeping nightly vigils2, refraining from eating 
meat or drinking wine, renouncing sexual intercourse, clothing 
themselves in woolen and hairy garments, dwelling in the moun- 
tains, and wandering about in the wilderness, they did so, partly 
as a means of restoring the health of their souls, as we have 
explained above, and partly because of the immorality of the 
towns-people.s When the pious saw that they themselves 
might become contaminated by association with evil men, or by 
constantly seeing their actions, fearing that their own morals 
might become corrupt on account of contact with them, they 
fled to the wildernesses far from their society, as the prophet 
Jeremiah said, “Oh that some one would grant me in the wilder- 
ness the dwelling of a wanderer, and I would quit my people 
and abandon them; for they are all adulterers, a troop of faith- 
less evil-doers.”4 When the ignorant observed saintly men 
acting thus, not knowing their motives, they considered their 
deeds of themselves virtuous, and so, blindly imitating their acts, 
thinking thereby to become like them, chastised their bodies 
with all kinds of afflictions, imagining that they had acquired 
perfection and moral worth, and that by this means man would 
approach nearer to God, as if He hated the human body, and 
desired its destruction. It never dawned upon them, however, 
that these actions were bad and resulted in moral imperfection 
of the soul. Such men can only be compared to one who, 
ignorant of the art of healing, when he sees skilful physicians 
administering to those at the point of death [purgatives known 





answer not; they do good from pure motives of love; they rejoice amidst 
their sufferings, and of them it is said, ‘Those that love him are like the 
sun going forth in its might’ (Judges V, 31, Shabbat, 38b)”. See Rosin, 
Ethih, p. 87, n. 5; Cohen, Charakteristik, in Moses ben Maimon, L, pp. 112—116. 
See, however, supra, p. 54, note 1, for biblical and Talmudical passages 
which support the doctrine of the medium course. 

.עשית הישר והטוב זו לפגים משורת הדין :858 Baba Megřa,‏ 1 

? To study Torah. 

3 Of. H. Deot, VI,1l, and H. Nedarim, XIII, 23. 

4 Jer. IX, 1. 
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in Arabic as] colocynth, scammony, aloe, and the lke, and 
depriving them of food, in consequence of which they are com- 
pletely cured and escape death, foolishly concludes that since 
these things cure sickness, they must be all the more efficacious 
in preserving the health, or prolonging life. If a person should 
take these things constantly, and treat himself as a sick person, 
then he would really become ill Likewise, those who are 
spiritually well, but have recourse to remedies, will undoubtedly 
become morally ill. 

The perfect Law which leads us to perfection —as one who 
knew it well testifies by the words, “The Law of the Lord is 
perfect restoring the soul; the testimonies of the Lord are faithful 
making wise the simple’!—recommends none of these things 
(such as self-torture, flight from society etc.). On the contrary, 
it aims at man’s following the path of moderation, in accordance 
with the dictates of nature, eating, drinking, enjoying legitimate 
sexual intercourse, all in moderation, and living among people 
in honesty and uprightness, but not dwelling in the wilderness 
or in the mountains, or clothing oneself in garments of hair and 
wool, or afflicting the body. The Law even warns us against 
these practices, if we interpret it according to what tradition tells 
us is the meaning of the passage concerning the Nazarite, “And 
he (the priest) shall make an atonement for him because he hath 
sinned against the soul.”2 The Rabbis ask, “Against what soul 
has he sinned? Against his own soul, because he has deprived 
himself of wine. Is this not then a conclusion a minori ad ma- 
jus? If one who deprives himself merely of wine must bring 
an atonement, how much more incumbent is it upon one who 
denies himself every enjoyment.” 3 

By the words of our prophets and of the sages of our Law, 
we see that they were bent upon moderation and the care of 
their souls and bodies, in accordance with what the Law pre- 
scribes and with the answer which God gave through His 


1! Ps. XIX, 9. 

2 Num. VI, 11. 

3 Nazir, 19a, 22a; Ta’anit, 11a; Baba Kamma, 91b; Nedarim, 10a; cf. 
M.’s Commentary on Abot, V, 15. 
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prophet to those who asked whether the fast-day once a year 
should continue or not. They asked Zechariah, “Shall I weep 
in the fifth month with abstinence as I have done already these 
many years?’! His, answer was, “When ye fasted and mourned 
in the fifth and in the seventh (month) already these seventy 
years, did ye in anywise fast for me, yea for me? And if ye 
do eat and if ye do drink are ye not yourselves those that eat 
and yourselves those that drink?"? After that, he enjoined 
upon them justice and virtue alone, and not fasting, when he 
said to them, “Thus hath said the Lord of Hosts. Execute 
justice and show kindness and mercy every man to his brother.” 8 
He said further, “Thus hath said the Lord of Hosts, the fast- 
day of the fourth, and the fast-day of the fifth, and the fast of 
seventh, and the fast of the tenth (month) shall become to the 
house of Judah gladness, and joy, and merry festivals; only love 
ye truth and peace" 5. Know that by “truth” the intellectual 
virtues are meant, for they are immutably true, as we have ex- 
plained in Chapter IJ, and that by “peace” the moral virtues 
are designated, for upon them depends the peace of the world. 

But to resume. Should those of our co-religionists—and it 
is of them alone that I speak— who imitate the followers of 
other religions, maintain that when they torment their bodies, 
and renounce every joy, that they do so merely to discipline the 
faculties of their souls by inclining somewhat to the one ex- 
treme, as is proper, and in accordance with our own recommen- 
dations in this chapter, our answer is that they are in error, 
as I shall now demonstrate. The Law did not lay down its 
prohibitions, or enjoin its commandments, except for just this 
purpose, namely, that by its disciplinary effects we may per- 
sistently maintain the proper distance from either extreme. For, 
the restrictions regarding all the forbidden foods, the prohibitions 
of illicit intercourse, the fore-warning against prostitution, the 
duty of performing the legal marriage-rites—which, nevertheless, 
does not permit intercourse at all times, as, for instance, during 
the period of menstruation, and after child-birth, besides its 


p 


1 Zech. VII, 3. 2 Tbid., VII, 6. 3 Ibid. VII, 9. 
4 Tbid., VIII, 9. 
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being otherwise restricted by our sages, and entirely interdicted 
during the daytime, as we have explained in the Traċtate San- 
hedrin—all of these God commanded in order that we should 
keep entirely distant from the extreme of the inordinate in- 
dulgence of the passions, and, even departing from the exact 
medium, should incline somewhat towards self-denial, so that 
there may be firmly rooted in our souls the disposition for 
moderation.! 

Likewise, all that is contained in the Law concerning the 
giving of tithes, the gleaning of the harvest, the forgotten 
sheaves, the single grapes, and the small bunches in the vine- 
yards for the poor, the law of the Sabbatical year, and of the 
Jubilee, the giving of charity according to the wants of the 
needy one, all these approach the extreme of lavishness to be 
practised in order that we may depart far from its opposite, 
stinginess, and thus, nearing the extreme of excessive prodigality, 
there may become instilled in us the quality of generosity.? If you 
should test most of the commandments from this point of view, 
you would find that they are all for the discipline and guidance 
of the faculties of the soul. Thus, the Law forbids revenge, 
the bearing of a grudge, and blood-revenge by saying, “Thou 
shalt not avenge nor bear any grudge”;? “thou shalt surely 
unload with him” 4 (the ass of him who hates you); “thou shalt 
surely help him to lift them up again”® (thy brother's ass or 
ox which has fallen by the way). These commandments are 
intended to weaken the force of wrath or anger. Likewise, the 
command, “Thou shalt surely bring them back’® (thy brother's 
ox or lamb which has gone astray), is meant to remove the 
disposition of avarice. Similarly, “Before the hoary head shalt 
thou rise up, and honor the face of the old man”,? “Honor thy 
father and thy mother"$ etc, "thou shalt not depart from the 
sentence which they may tell thee"9 etc, are intended to do 
away with boldness, and to produce modesty. Then, in order 
to keep away from the other extreme, i. e. of excessive bashful- 


1 Cf. Moreh, 111, 355, and H. Deot, ILI. 2 Cf. Moreh, III, 39. 3 Lev. 
XIX, 18. 4 Ex. XXITI, 5. 5 Deut. XXII, 4. 6 Ibid. XXII, 1. 
7 Lev. XIX, 32. 8 Ex. XX, 12. 9 Deut. XVII, 11. 
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ness, we are told, “Thou shalt indeed rebuke thy neighbor” etc.,t 
“thou shalt not fear him"? (the false prophet) etc., so that ex- 
cessive bashfulness, too, should disappear, in order that we pursue 
the medium course. Should, however, anyone— who would with- 
out doubt be foolish if he did so—try to enforce these commands 
with additional rigor, as, for instance, by prohibiting eating and 
drinking more than does the Law, or by restricting connubial 
intercourse to a greater degree, or by distributing all of his 
money among the poor, or using it for sacred purposes more 
freely than the Law requires, or by spending it entirely upon 
sacred objects and upon the sanctuary, he would indeed be 
performing improper acts, and would be unconsciously going to 
either one or the other extreme, thus forsaking completely the 
proper mean. In this connection, I have nerver heard a more 
remarkable saying than that of the Rabbis, found in the 
Palestinian Talmud, in the ninth chapter of the treatise Nedarim, 
where they greatly blame those who bind themselves by oaths 
and vows, in consequence of which they are fettered like prisoners. 
The exact words they use are, “Said Rabbi Iddai, in the name 
of Rabbi Isaac, ‘Dost thou not think that what the Law pro- 
hibits 18 sufficient for thee that thou must take upon thyself 
additional prohibitions? ”3 

From all that we have stated in this chapter, it is evident 
that it is man’s duty to aim at performing acts that observe 
the proper mean, and not to desist from them by going to one 
extreme or the other, except for the restoration of the soul's 
health by having recourse to the opposite of that from which 
the soul is suffering. So, just as he who, acquainted with the 
science of medicine, upon noting the least sign of a change for 
the worse in his health, does not remain indifferent to it, but 
prevents the sickness from increasing to a degree that will re- 
quire recourse to violent remedies, and just as when a mam, 
feeling that one of his limbs has become affected, carefully nurses 
it, refraining from things that are injurious to it, and applying 
every remedy that will restore it to its healthy condition, or at 





1 Lev. XIX, 17. 2 Deut. XVIII, 22. 3 Yer. Nedarim, IX, I; 
ed. Krotoschin, 41b: ךיby ,אלא שאתה מבקש לאסור‎ 
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least keep it from getting worse, likewise, the moral man will 
constantly examine his characteristics, weigh his deeds, and daily 
investigate his psychic condition; and if, at any time, he finds 
his soul deviating to one extreme or another, he will immediately 
hasten to apply the proper remedy, and not suffer an evil 
aptitude to acquire strength, as we have shown, by a constant 
repetition of that evil action which it occasioned. He is, like- 
wise, bound to be mindful of his defects, and constantly to endeavor 
to remedy them, as we have said above, for it 1s impossible for 
any man to be free from all faults.1 Philosophers tell us 
that it is most difficult and rare to find a man who, by his 
nature, is endowed with every perfection, moral as well as 
mental? This thought is expressed often in the prophetical 
books, as, “Behold in his servants he putteth no trust, and his 
angels he chargeth with folly”,? “How can man be justified 
with God? or how can be pure one that is born of woman?" 4, 
and Solomon says of mankind in general, “For no man is so 
righteous upon earth that he should do always good, and never sin".5 

Thou knowest, also, that God said to our teacher Moses, 
the master of former and later ages, *Because ye have not 
confided in me, to sanctify me”6 “because ye rebelled against 
my order at the waters of Meribah”’, “because ye did not 
sanctify me". All this (God said) although the sin of Moses 
consisted merely in that he departed from the moral mean of 
patience to the extreme of wrath in so far as he exclaimed, 
“Hear now ye rebels”9 etc. yet for this God found fault with 
him that such a man as he should show anger in the presence 
of the entire community of Israel, where wrath is unbecoming. 
This was a profanation of God’s name, because men imitated 
the words and conduct of Moses, hoping thereby to attain 
temporal and eternal happiness. How could he, then, allow his 
wrath free play, since it is a pernicious characteristic, arising, 
as we have shown, from an evil psychic condition? The divine 


———M 





1 Cf. Moreh, 111,36. 

2 Cf. M.'s Commentary on Abot, V,14 (Rawicz, Commentar, p. 100). 
See Eth. Nic., VII,1, “it is a rare thing for a man to be godlike”. 

3 Job IV,18. 4 Ibid. XXV,4. — s Eccl. VIT,20. & Num. XX, 12. 

1 Ibid., XX, 24. 8 Deut. X XXII, 51. 9 Num. XX, 10. 
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words, „Ye (Israel) have rebelled against me” are, however, to 
be explained as follows. Moses was not speaking to ignorant 
and vicious people, but to an assembly, the most insignificant 
of whose women, as the sages put it, were on a plane with 
Ezekiel, the son of Buzi! So, when Moses said or did any- 
thing, they subjected his words or actions to the most searching 
examination.? Therefore, when they saw that he waxed wrath- 
ful, they said, “He has no moral imperfection, and did he not 
know that God is angry with us for demanding water, and that 
we have stirred up the wrath of God, he would not have been 
angry with us". However, we do not find that when God spoke 
to Moses about this matter He was angry, but on the contrary, 
said, “Take the staff ... and give drink to the congregation 
and their cattle”.3 

We have, indeed, digressed from the subject of this chapter, 
but have, I hope, satisfactorily solved one of the most difficult 
passages of Scripture concerning which there has been much 
arguing in the attempt to state exactly what the sin was which 
Moses committed. Let what others have said be compared 
with our opinion, and the truth will surely prevail. 

Now, let me return to my subject. If a man will always 
carefully discriminate as regards his actions, directing them to 
the medium course, he will reach the highest degree of per- 
fection possible to a human being, thereby approaching God,‘ 
and sharing in His happiness. This is the most acceptable way 
of serving God which the sages, too, had in mind when they 
wrote the words, “He who ordereth his course aright is worthy 
of seeing the salvation of God, as it is said, ‘to him that ordereth 
his course aright will I show, will I show the salvation of 
God’ Do not read wesam but wesham derek”.6 Shumah 
means “weighing” gnd “valuation”. This is exactly the idea 
which we have explained in this chapter. 

This is all we think necessary to be said on this subject. 


1 Mekilta to ndwa (Ex. XV, 2). 2 See Moreh, I, 4, on the inter- 
pretation of Ex. XXIII, 8. 3 Num. XX, 8. 

4 See below, c. VII, n. 5a. On nearness to 0300 ,(התקרבות)‎ see Cohen, 
Charakteristik, etc., in Moses b. Maimon, vol. I, pp. 106, and 124, 

5 Ps. L, 23. . 6 Sotah, 5b; Moed Katan, 5a. 
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CHAPTER V 


CONCERNING THE APPLICATION OF MAN'S PSYCHIC 
FACULTIES TOWARDS THE ATTAINMENT OF A SINGLE GOAL! 


As we have explained in the preceding chapter, it is the 
duty of man to subordinate all the faculties of his soul to his 
reason. He must keep his mind’s eye fixed constantly upon 
one goal, namely, the attainment of the knowledge of God? 
(may He be blessed!) as far as it is possible for mortal man 
to know Him. Consequently, one must so adjust all his actions, 
his whole conduct, and even his very words, that they lead to 
this goal, in order that none of his deeds be aimless, and thus 
retard the attainment of that end. So, his only design in 
eating, drinking, cohabiting, sleeping, waking, moving about, 
and resting should be the preservation of bodily health, while, 
in turn, the reason for the latter is that the soul and its 
agencies may be in sound and perfect condition, so that he 
may readily acquire wisdom, and gain moral and intellectual 
virtues, all to the end that man may reach the highest goal 
of lus endeavors. 

Accordingly, man will not direct his attention merely to 
obtain bodily enjoyment, choosing of food and drink and the 
other things of life only the agreeable, but he will seek out 
the most useful, being indifferent whether it be agreeable or 
not. 'There are, indeed, times when the agreeable may be 


1 For a discussion of the contents of this chapter, see Jaraczewski, 
ZPhKr, XLVI, pp. 2—13, and Rosin, Ethik, p. 105 ff. 

2 Cf. Ibn Daud, Emunah Ramah, ILI, and Moreh, II, 51. See I. Fried- 
laender, Der Stil des Maimonides, in Moses b. Maimon, I, p. 430. 
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used from a curative point of view, as, for instance, when 
one suffers from loss of appetite, it may be stirred up by highly 
seasoned delicacies and agreeable, palatable food. Similarly, 
one who suffers from melancholia may rid himself of it by 
listening to singing and all kinds of instrumental music, by 
strolling through beautiful gardens and splendid buildings, by 
gazing upon beautiful pictures, and other things that enliven 
the mind, and dissipate gloomy moods. The purpose of all this 
is to restore the healthful condition of the body, but the real 
object in maintaining the body in good health is to acquire 
wisdom. Likewise, in the pursuit of wealth, the main design 
in its acquisition should be to expend it for noble purposes, 
and to employ it for the maintenance of the body and the pre- 
servation of life, so that its owner may obtain a knowledge of 
God, in so far as that is vouchsafed unto man. 

From this point of view, the study of medicine has a very 
great influence upon the acquisition of the virtues and of the 
knowledge of God, as well as upon the attainment of true, 
spiritual happiness. Therefore, its study and acquisition are 
pre-eminently important religious activities, and must not be 
ranked in the same class with the art of weaving, or the science 
of architecture, for by it one learns to weigh one’s deeds, and 
thereby human activities are rendered true virtues. The man 
who insists upon indulging in savory, sweetsmelling and palat- 
able food—although it be injurious, and possibly may lead to 
serious illness or sudden death—ought, in my opinion, to be 
classed with the beasts. His conduct is not that of a man in 
so far as he is a being endowed with understanding, but it is 
rather the action of a man in so far as he is a member of the 
animal kingdom, and so “he is like the beasts who perish”.! 
Man acts like a human being only when he eats that which 
is wholesome, at times avoiding the agreeable, and partaking of 
the disagreeable in his search for the beneficial. Such conduct 
is In accordance with the dictates of reason, and by these acts 
man is distinguished from all other beings. Similarly, if a man 
satisfy his sexual passions whenever he has the desire, regardless 


1 Ps. XLIX, 13. 
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of good or ill effects, he acts as a brute, and not as a 
man.1 

It is possible, however, for one to shape one's conduct entirely 
from the point of view of utility, as we have stated, with no 
aim beyond that of maintaining the health of the body, or 
guarding against disease. Such a one does not deserve to be 
called virtuous, for, just as he strives for the enjoyment of good 
health, another like him may have as his aim the gratification 
of eating, or of sexual intercourse, none of which actions leads 
towards the true goal. The real duty of man is, that in adopting 
whatever measures he may for his well-being and the pre- 
servation of his existence in good health, he should do so with 
the object of maintaining a perfect condition of the instruments 
of the soul, which are the limbs of the body, so that his soul 
may be unhampered, and he may busy himself in acquiring the 
moral and mental virtues. So it is with all the sciences and 
knowledge man may learn. Concerning those which lead directly 
to this goal, there is naturally no question; but such subjects 
as mathematics, the study of conic sections,2 mechanics, the 
various problems of geometry,? hydraulics, and many others of 
a similar nature, which do not tend directly towards that goal, 
should be studied for the purpose of sharpening the mind, and 
training the mental faculties by scientific investigations, so that 
man may acquire intellectual ability to distinguish demonstra- 
tive proofs from others, whereby he will be enabled to com- 
prehend the essence of God. Similarly, in regard to man’s 
conversation, he should speak only of those things that will be 
conducive to the true welfare of his soul and body, or that 
will tend to avert injury from them, whether his words concern 
themselves with science, or virtue, or praise of virtue or of a 
virtuous man, or with censure of vice or of a vicious person; for 
to express contempt for those who are loaded with vice, or to 





1 Cf. H. Deot, III, 2, and Moreh, III. 8, “Those who desire to be men 
in truth, and not brutes, having only the appearance and shape of men, 
must constantly endeavor to reduce the wants of the body, such as eating, 
cohabiting, drinking, anger, and all vices originating in lust and passion.” 

2 See Wolff, Acht Capitel, p. 38, n. 1. 

3 See Sachs, Beiträge, vol. II, p. 78; and Rawiez, Commentar, p. 22. 
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depict their deeds as contemptible—if done for the purpose of 
disparaging them in the eyes of other men who may avoid 
them, and not do as they do—is indeed a virtuous duty. 
Does not Scripture say, “After the doings of the land of 
ו‎ - aces ב‎ and after the doings 
of the land of Canaan"?! Also, the story of the Sodomites 
and all the passages occuring in Scripture, which censure those 
laden with vice, and represent their doings as disgraceful, and 
those passages which praise and hold the good in high esteem, 
endeavor, as I have said, to induce man to follow the paths 
of the righteous, and to shun the way of the wicked. 

If man has this as his ideal, he will dispense with many of 
his customary deeds, and refrain from a great deal of ordinary 
conversation. He who follows this line of conduct will not 
trouble himself with adorning his walls with golden ornaments, 
nor with decorating his garments with golden fringe, unless it be 
for the purpose of enlivening his soul, and thus restoring it to 
health, or of banishing sickness from it, so that it shall become 
clear and pure, and thus be in the proper condition to acquire 
wisdom. Therefore, our Rabbis of blessed memory say, “It is 
becoming that a sage should have a pleasant dwelling, a beauti- 
ful wife, and domestic comfort”,3 for one becomes weary, and 
one’s mind dulled by continued mental concentration upon difficult 
problems. Thus, just as the body becomes exhausted from hard 
labor, and then by rest and refreshment recovers, so is it 
necessary for the mind to have relaxation by gazing upon 
pictures and other beautiful objects, that its weariness may be 
dispelled. Accordingly, it is related that when the Rabbis be- 
came exhausted from study, they were accustomed to engage in 
entertaining conversation (in order to refresh themselves). From 
this point of view, therefore, the use of pictures and embroideries 
for beautifying the house, the furniture, and the clothes is not 
to be considered immoral nor unnecessary. 

Know that to live according to this standard is to arrive at 


1 Lev. XVIII, 3. 2 See H. Deot, IT, 4, and 5, for a further 
discussion of this subject. 3 Shabbat, 25b. 


.כל הא דרבה מקמי דפתח להו לרבנן אמר מילתא דבדיחותא וכ': a Cf. ibid, 80b‏ 
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a very high degree of perfection, which, in consequence of the 
difficulty of attainment, only a few, after long and continuous 
perseverance on the paths of virtue, have succeeded in reaching. 
If there be found a man who has accomplished this—that is 
one who exerts all the faculties of his soul, and directs them 
towards the sole ideal of comprehending God, using all his 
powers of mind and body, be they great or small, for the at- 
tainment of that which leads directly or indirectly to virtue—I 
would place him in a rank not lower than that of the prophets. 
Such a man, before he does a single act or deed, considers and 
reflects whether or not it will bring him to that goal, and if it 
will, then, and then only, does he do it. 

Such striving does the Almighty require of us, according to 
the words, “Thou shalt love the Lord thy God with all thy heart, 
and with all thy soul, and with all thy might”,! that is, with all 
the faculties of thy soul, each faculty having as its sole ideal the 
love of God.2 The prophets, similarly, urge us on in saying, “In 
al thy ways know Him”,? in commenting upon which the sages 
said, “even as regards a transgression (of the ritual or cere- 
monial law),’4 meaning thereby that thou shouldst set for every 
action a goal, namely, the truth, even though it be, from a 
certain point of view, a transgression.5 The sages of blessed 
memory, too, have summed up this idea in so few words and 


! Deut. VI, 5. 

2 Of. Moreh, I, 89 (end) which refers to this passage in the Perakim, 
and to the Mishneh Torah (Yesode ha-Torah, Yl, 2). 

3 Prov. III, 6. 

4 Berakot, 63a. This does not imply that the end justifies the means; 
that crime may be committed to bring about religious or charitable ends. 
It refers only to the violation of the ceremonial or ritual laws, as the 
breaking of the Sabbath, and eating on Yom Kippur, for the sake of saving 
life, etc. Cf. Ketubot, 5a, “You must remove debris to save a life on the 
Sabbath”; and Shabbat, 30b, “Better to extinguish the light on the Sabbath 
than to extinguish life, which is God’s light”, etc. The distinction in 
regard to the various kinds of transgressions which M. makes below, 
Chapter VI, pp. 76—78, applies here. See Shemonah Perakim, ed. Wolf, 
1876, p. 53, n. 5. 

5 Cf. M.’s Commentary on Berakot, IX,5: בכל לבבך בשני יצריך ביצר הטוב‎ 
.וביצר הרע‎ Cf. also his Commentary on Abot, V,20 (Rawiez, Commentar, 
p. 108), and Moreh, 111,22 (end). 


74 THE ETHICS OF MAIMONIDES 


so concisely, at the same time elucidating the whole matter 
with such complete thoroughness, that when one considers the 
brevity with which they expressed this great and mighty thought 
in its entirety, about which others have written whole books 
and yet without adequately explaining it, one truly recognizes 
that the Rabbis undoubtedly spoke through divine inspiration. 
This saying is found among their precepts (in this tractate), 
and is, “Let all thy deeds be done for the sake of God”.! 
This, then, is the thought we have been dwelling upon in 
the present chapter, and what we have said must be considered 


sufficient for the needs of this introduction.2 
è 


1 Abot, II, 12. 

2 That is, the Shemonah Perakim, which constitute M.'s introduction to 
his Commentary on Abot. See Introduction, p. 5. 

H. Deot, III, 3 contains a summary of the contents of the latter part 
of this chapter. 


CHAPTER VI 


CONCERNING THE DIFFERENCE BETWEEN THE SAINTLY [OR 
HIGHLY ETHICAL] MAN AND HIM WHO [SUBDUES HIS 
PASSIONS AND] HAS SELF-RESTRAINT! 


PHILOSOPHERS maintain that though the man of self-restraint 
performs moral and praiseworthy deeds, yet he does them desir- 
ing and craving all the while for immoral deeds, but, subduing 
his passions and actively fighting against a longing to do those 
things to which his faculties, his desires, and his psychic dis- 
position excite him, succeeds, though with constant vexation 
and irritation, in acting morally. The saintly man, however, 
is guided in his actions by that to which his inclination and 
disposition prompt him, in consequence of which he acts morally 
from innate longing and desire. Philosophers unanimously agree 
that the latter is superior to, and more perfect than, the one 
who has to curb his passions, although they add that it is 
possible for such a one to equal the saintly man in many 
regards. In general, however, he must necessarily be ranked 
lower in the scale of virtue, because there lurks within him 
the desire to do evil, and, though he does not do it, yet be- 
cause his inclinations are all in that direction, it denotes the 
presence of an immoral psychic disposition. Solomon, also, 
entertained the same idea when he said, “The soul of the 
wicked desireth evil",? and, in regard to the saintly man’s re- 
joicing in doing good, and the discontent experienced by him, 





! On the contents of this chapter, see Jaraezewski, ZPhKr, XLVI, 
pp. 13—14, and Rosin, Ethik, p. 92ff. See Schechter, Some Aspects of 
Rabbinic Theology, p. 201ff., on Hasidut (Saintliness). Cf. Eth., Nic, VII, 
on Self-control. 

2 Prov. XXI, 10. 
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who is not innately righteous, when required to act justly, he 
says, “It 18 bliss to the righteous to do justice, but torment to 
the evil-doer".! This is manifestly an agreement between Scrip- 
ture and philosophy. 

When, however, we consult the Rabbis on this subject, it 
would seem that they consider him who desires iniquity, and 
craves for it (but does not do it), more praiseworthy and perfect 
than the one who feels no torment at refraining from evil; and 
they even go so far as to maintain that the more praiseworthy 
and perfect a man is, the greater is his desire to commit iniquity, 
and the more irritation does he feel at having to desist from 
it. This they express by saying, “Whosoever is greater than 
his neighbor has likewise greater evil inclinations’.2 Again, 
as if this were not sufficient, they even go so far as to say 
that the reward of him who overcomes his evil inclination is 
commensurate with the torture occasioned by his resistance, 
which thought they express by the words, “According to the 
labor is the reward". Furthermore, they command that man 
should conquer his desires, but they forbid one to say, “I, by 
my nature, do not desire to commit such and such a trans- 
gression, even though the Law does not forbid it”. Rabbi 
Simeon ben Gamaliel summed up this thought in the words, 
“Man should not say, ‘I do not want to eat meat together 
with milk; I do not want to wear clothes made of a mixture 
of wool and linen; I do not want to enter into an incestuous 
marriage’, but he should say, ‘I do indeed want to, yet I must 
not, for my father in Heaven has forbidden it’”.4 

At first blush, by a superficial comparison of the sayings 
of the philosophers and the Rabbis, one might be inclined to 
say that they contradict one another. Such, however, is not 
the case. Both are correct and, moreover, are not in disagree- 
ment in the least, as the evils which the philosophers term such— 
and of which they say that he who has no longing for them 
is more to be praised than he who desires them but conquers 





1 Prov. XXI, 15. 2 Sukkah, 52a. See Lazarus, Ethics, IT, pp. 106—107. 

3 Abot, V, 238. 

* Sifra to Lev. XX, 26, and Midrash Yalkut to Wayikra, 226, although 
referred to as the words of R. Eleazar b. Azariah. 
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his passion—are things which all people commonly agree are 
evils, such as the shedding of blood, theft, robbery, fraud, injury 
to one who has done no harm, ingratitude, contempt for parents, 
and the like. The prescriptions against these are called com- 
mandments (M3), about which the Rabbis said, “If they had 
not already been written in the Law, it would be proper to 
add them".! Some of our later sages, who were infected with 
the unsound principles of the Mutakallimun,? called these rational 
laws.3 There is no doubt that a soul which has the desire for, 
and lusts after, the above-mentioned misdeeds, is imperfect, that 
a noble soul has absolutely no desire for any such crimes, and 
experiences no struggle in refraining from them. When, how- 
ever, the Rabbis maintain that he who overcomes his desire 
has more merit and a greater reward (than he who has no 
temptation), they say so only in reference to laws that are 
ceremonial prohibitions. This is quite true, since, were it not 
for the Law, they would not at all be considered transgressions. 
Therefore, the Rabbis say that man should permit his soul to 
entertain the natural inclination for these things, but that the 
Law alone should restrain him from them. Ponder over the 
wisdom of these men of blessed memory manifest in the examples 
they adduce. They do not declare, “Man should not say, ʻI 
have no desire to kill, to steal and to lie, but I have a desire 
for these things, yet what can I do, since my Father in heaven 
forbids it?” The instances they cite are all from the cere- 
monial law, such as partaking of meat and milk together, wear- 
ing clothes made of wool and linen, and entering into con- 


! Yoma, 67b. See infra, p. 78, n. 2. 

? See supra, p. 41, and n. 2; infra, p. 90. 

3 M. refers especially to Saadia who, in 120000004 we-De’ot, ILT, 9, 
divides the divine commandments into rational (now nisb), and revealed 
laws (my‘nw .(מצות‎ See Scheyer, Psychol. Syst. d. Maim., pp. 24 and 
106; Kaufmann, Attributenlehre, p. 503; Rosin, Ethik, p. 93, n. 5; 
Schreiner, Der Kalam, etc., pp. 13-14; Wolff, Acht Capitel, p. 45, n. 1; Gold- 
ziher, Kitáb ma áni al-Nafs, Berlin 1907, p. 22*f., and text p. 17, n. 6; and 
Cohen, Charakteristik, etc., in Moses ben Maimon, I, p. 77 ff. M. refers 
also to Saadia in Moreh, I, 71: ומה שנתגלה מוה הענין לקצת הנאונים, ואצל הקראים,‎ 
.הם ענינים לקחום מן המדברים מן הישמעאלים‎ See Munk, Guide, I, p. 336, n. 1. 
On Saadia’s relation to the Kalam, see Kaufmann, Zbid. p. 9, n. 5, et al. 
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sanguinuous marriages.! These, and similar enactments are what 
God called “my statutes” (‘nipn), which, as the Rabbis say are 
“statutes which I (God) have enacted for thee, which thou hast 
no right to subject to criticism, which the nations of the world 
attack and which Satan denounces, as for instance, the statutes 
concerning the red heifer, the scapegoat, and so forth”.2 Those 
transgressions, however, which the later sages called rational 
laws are termed commandments (N\sb), as the Rabbis explained.3 

It is now evident from all that we have said, what the trans- 
gressions are for which, if aman have no desire at all, he is on 
a higher plane than he who has a longing, but controls his 
passion for them; and it is also evident what the transgres- 
sions are of which the opposite is true. It is an astonishing 
fact that these two classes of expressions should be shown to 
be compatible with one another, but their content points to 
the truth of our explanation. 

This ends the discussion of the subject-matter of this chapter. 


i See Rosin, Ethik, p. 94, n. 4. 

? Yoma, 670: רבנן את משפטי תעשו דברים שאלמלא לא נכתבו רין הוא שיכתבו‎ un 
ואלו הן עבודה זרה וגלוי עריות ושפכות רמים ונזל וברכת השם [ו]את חקתי תשמרו דברים‎ 
שהשטן משיב עליהם ואומות העולם משיבין עליהן ואלו חן אכילת חזיר ולבישת שעטגז וחליצת‎ 
יבמה ומהרת מצורע ושעיר המשתלח ושמא תאמר מעשה תהו הם תלמוד לומר אני ה' אני‎ 
.ה' חקקתיו ואין לך רשות להרהר בהן‎ 

3 Of. Eth. Nic, V, 10, where the “just” is spoken of as of two kinds, 
the natural and the conventional, the former corresponding to “command- 
ments” (nisb), and the latter to “statutes” (apn) The former, says 
Aristotle, have everywhere the same force, while the latter may be this 
way or that way indifferently, except after enactment, being, in short, 
all matters of special decree, such as, for instance, the price of a ransom 
being fixed at a mina, or sacrificing a goat instead of two sheep, etc. 

M. discusses the nature of the commandments in Moreh, III, 26. He 
makes, as here, a distinction between commandments whose object is 
generally evident, such as the prohibition of murder, theft, etc., and those 
whose object is not generally clear, such as the prohibition of wearing 
garments of wool and linen, boiling milk and meat together, etc. The 
former he calls judgments (nwawH, termed Msp here), and the latter he 
designates statutes or ordinances (npn). See Scheyer, Dalalat al Haiirin, 
Part III (Frankfurt am Main, 1838), p. 178, n. 2; and Lazurus, Ethics, I, 
pp. 118—119. 


CHAPTER VII 


CONCERNING THE BARRIER (BETWEEN GOD AND MAN) AND 
ITS SIGNIFICATION : 


Many passages are found in the Midrash, the Haggadah, 
and also the Talmud, which state that some of the prophets 
beheld God from behind many barriers, and some from behind 
only a few, according to the proximity of the prophet to Him, 
and the degree of his prophetic power.2 Consequently, the 
Rabbis said that Moses, our teacher, saw God from behind a 
single, clear, that is transparent, partition. As they express 
it, “He (Moses) looked through a translucent specularia".3 Spe- 
cularia is the name of a mirror made of some transparent body 
like crystal or glass, as is explained at the end of Tractate 
Kelum.4 


t For a discussion of the contents of this chapter, see Jaraczewski, 
ZPhKr, XLVI, pp. 14—15; Rosin, Ethik, p. 113ff., and Graetz (Eng. ed.), 
vol. III, pp. 483-484 on M.'s views on prophecy. 

2 For a detailed discussion of prophecy, see Moreh, II, 32-48. See supra, 
e. I, p. 45, n. 3. See also Bloch, Charakteristik und Inhaltsangabe des Moreh 
Nebuchim, in Moses ben Maimon, I, pp. 35-39. 

3 Yebamot, 49b: כל הנביאים גסתכלו באספקלריא שאיגה מאירה, משה רביגו גסתכל‎ 
.באספקלריא המאירה‎ Cf. also Leviticus Rabbah, J. In Perek Helek, M. 
describes the four points in which the prophecy of Moses was distin- 
guished from that of the other prophets. See Holzer, Dogmentlehre, pp. 21-25. 
Cf. also Mishneh Torah, Sefer Madda', I, 7,6; Moreh, I, Introduction (beg.), 
and II, 35. 

4 The passage in his commentary on Kelim, XXX, 2 to which M. refers 
18 88 101108: אספקלריא היא המכסה אשר יעשה לראות מאחוריו והוא אצלי מלה מורכבת‎ 
ספק ראיה ווה שיראה אחורי המכסה שהוא מזכוכית או מן בלאר או מן דבר ספירי לא יראה‎ 
במקומו האמתי וכן לא יראה על שיעורו האמתי ויקראו החכמים המכסה הבהיר מאד אשר‎ 
לא יסתיר דבר מאחוריו אספקלריא המאירה ואמר על צר המשל בהשנת מרע"ה לאלהות‎ 
שהוא השינ הבורא יתברך על תכלית מה שאפשר האדם מאשר הוא בחמר ההשגה שישיגהו‎ 
.כמו שאמר יתברך מוה כי לא יראני האדם וחי‎ Specularia (Lat.) = windowpanes, a 
window. Job 28,17, mp1, glass = RIPEN (Targum). Cf. Sukkah, 45b; 
Gen. Rabbah, sect. 91; ete. 
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Let me now explain the above statement. In accordance 
with what we have made clear in Chapter II, virtues are 
either intellectual or moral. Similarly, vices are intellectual, as 
ignorance, stupidity, and want of understanding; or they are 
moral as inordinate lust, pride, irascibility, anger, impudence, ava- 
rice, and many other similar defects, a list of which we have 
given and explained in Chapter IV. Each of these defects is 
as a partition separating man from God, the Most High. This 
is what the prophet meant when be said, *But your iniquities 
have ever made a separation between you and your God”;! 
which means that our sins—which, as we have said, are the 
evil qualities—are the partitions which separate us from God.? 

Know, then, that no prophet received the gift of prophecy, 
unless he possessed all the mental virtues and a great majority 
of the most important moral ones. So, the Rabbis said, “Pro- 
phecy rests only upon the wise, the brave, and’ the rich”. By 
the word “wise”, they undoubtedly refer to all the mental per- 
fections. By “rich”, they designate the moral perfection of 
contentment, for they call the contented man rich, their de- 
finition of the word “rich” being, “Who is rich? He who is 
contented with his lot”’,4 that is, one who is satisfied with 
what fortune brings him, and who does not grieve on account 
of things which he does not possess. Likewise, “brave” stands 
for a moral perfection; that is, one who is brave guides his 
faculües in accordance with intelligence and reason, as we have 
shown in Chapter V. The Rabbis say, “Who is brave? He 
who subdues his passions”.5 


1 Isa. LIX, 2. 

2 On man’s nearness to God being determined by the conduct of man, 
and God's removal from the earth by sin, see Schechter, Some Aspects of 
Rabbinic Theology, pp. 33, 83, 232-3, 241. 

3 Nedarim, 38a; Shabbat, 92a: a1 אין השכינה שורה אלא על חכם נבור ועשיר‎ 
mip. Cf. Moreh, I. 32. 4 Abot, IV,1. 

5 Ibid., 1V,1. See, also, Yesode ha-Torah, VII, 1, for an account of 
the characteristics necessary for a prophet. Cf. Moreh, II, 36, and 
LII, 51, where M. briefly describes those who form the class of prophets 
as directing all their minds to the attainment of perfection in metaphysics, 
devoting themselves entirely to God, and employing all their intellectual 
faculties in the study of the universe, in order to derive a proof for 
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It is not, however, an indispensable requirement that a 
prophet should possess all the moral virtues, and be entirely 
free from every defect, for we find that Scripture testifies in 
reference to Solomon, who was a prophet, that “the Lord ap- 
peared to Solomon in Gibeon”,! although we know that he 
had the moral defect of lust, which is plainly evident from 
the fact that he took so many wives, a vice springing from 
the disposition of passion which resided in his soul. It plainly 
says, “Did not Solomon sin by these things?”2 Even David 
—a prophet, according to the words, “To me spoke the Rock 
of Israel” 3—we find guilty of cruelty, and, although he exercised 
it only against the heathens, and in the destruction of non- 
believers, being merciful towards Israel, it is explicitly stated 
in Chronicles that God, considering him unworthy, did not 
permit him to build the Temple, as it was not fitting in His 
eyes, because of the many people David caused to be killed. 
So, God said to him, “Thou shalt not build a house to my 
name, because much blood hast thou shed”.4 We find, also, 
that Elijah gave vent to his anger, and although he did so 
only against unbelievers, against whom his wrath blazed up, 
the sages declared that God took him from the world, saying 
to him, “He who has so much zeal as thou hast is not 
fit to guide men, for thou wilt destroy them”.5 Likewise, we 
find that Samuel feared Saul, and that Jacob was afraid to 
meet Esau. These and similar characteristics were so many 
partitions between the prophets (peace be unto them!) and God. 
He of them who had two or three qualities which did not 
maintain the proper medium, as is explained in Chapter IV, 
is said to have seen God from behind two or three partitions. 

Thou must not be surprised to learn, however, that a few 
moral imperfections lessen the degree of prophetic inspiration; in 
fact, we find that some moral vices cause prophecy to be entirely 
withdrawn. ‘Thus, for instance, wrath may do this, as our 


the existence of God, and to learn in every way possible how God rules 
things. 

17 K. III, 5 2 Neh. XIII, 26. 3 II Sam. XXIII, 3. 

4 ICh. XXII, 8. 5 Sanhedrin, 113a. 
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Rabbis say, “If a prophet becomes enraged, the spirit of pro- 
phecy departs from him".! "They adduce proof for this from 
the case of Elisha, from whom, when he became enraged, pro- 
phecy departed, until his wrath had subsided, at which he ex- 
claimed, “And now bring me a musician!"? 

Grief and anxiety may also cause a cessation of prophecy, 
as in the case of the patriarch Jacob who, during the days 
when he mourned for Joseph, was deprived of the Holy Spirit, 
until he received the news that his son lived, whereupon Scripture 
says, "The spirit of Jacob, their father, revived",? which the 
Targum4 renders, “And the spirit of prophecy descended upon 
their father, Jacob”. The sages, moreover, say, “The spirit of 
prophecy rests not upon the idle, nor upon the sad, but upon 
the joyous".5 

When Moses, our teacher, discovered that there remained no 
partition between himself and God which he had not removed, 
and when he had attained perfection by acquiring every possible 
moral and mental virtue, he sought to comprehend God in His 
true reality, since, there seemed no longer to be any hindrance 
thereto. He, therefore, implored of God, “Show me, I beseech 
Thee, Thy glory’.6 But God informed him that this was im- 
possible, as his intellect, since he was a human being, was still 
influenced by matter. So, God's answer was, *For no man can 
see me and live". Thus, there remained between Moses and 
his comprehension of the true essence of God only one trans- 
parent obstruction, which was his human intellect still resident 


1 Pesahim 66b. Cf. Moreh, I, 36 (end). 

? II. K. III, 15. See Pesahim 117a. 3 Gen. XLV, 97. 

4 M. attached a great deal of importance to the Targum of Onkelos 
in the elucidation of many biblical passages, and refers to it many times 
in the Moreh. In Moreh, I, 27, he speaks of Onkelos, the proselyte, as 
being thoroughly acquainted with the Hebrew and Chaldaic languages. 
See Frankel, Hodegetik, p.322, and Bacher, Die Bibelexegese Moses Maimunis, 
pp. 38-42. 

שאין השכיגה שורה לא מתוך Shabbat, 30b; Pesahim, loc. cit.: xo mox»‏ 5 
מתוך עצבות ולא מתוך שחוק ולא מתוך קלות ראש לא מתוך דברים בטלים אלא מתוך דבר 
Of. Moreh, IT, 36 (end).‏ .שמחה של מצוה 

6 Ex. XXXIII, 18. 1 Ibid., XXXIII, 20. 
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in matter. God, however, was gracious in imparting to him, 
after his request, more knowledge of the divine than he had 
previously possessed, informing him that the goal (he sought) 
was impossible of attainment, because he was yet à human being. 
The true comprehension of God, Moses designates by the 
term “beholding the Divine face", for, when one sees another 
person face to face his features become imprinted upon the 
mind, so that one will not confuse him whom he has seen with 
others; whereas, if he sees only his back, he may possibly 
recognize him again, but will more probably be in doubt, and 
confuse him with others. Likewise, the true comprehension of 
God is a conception of the reality of His existence fixed in 
the mind (of the knower) which, as concerns this existence, is 
a conception not shared by any other being; so that there is 
firmly implanted in the mind of the knower a knowledge of 
God’s existence absolutely distinct from the knowledge the mind 
has of any other being (that exists). It is impossible, however, 
for mortal man to attain this high degree of comprehension, 
though Moses (peace be unto him) almost, but not quite, reached 
it, which thought is expressed by the words, “Thou shalt see 
my back parts”. I intend more fully to discuss this subject 
in my Book on Prophecy.3 

So, since the sages (peace be unto them) knew that these 


1 The corporeal element in man is a screen and partition that prevents 
him from perceiving abstract ideals, as they are. It is absolutely impossible 
for the human mind to comprehend the Divine Being, even though the 
corporeal element were as pure as that of the spheres. The Scriptural 
passages Ps. XCVII, 2 and XVIII, 12 express in figurative language this 
idea, that, on account of our bodies, we are unable to comprehend God's 
essence (Moreh, 11I, 9). 

? Ex. XXXIII, 28. Cf. Yesode ha-Torah, I, 10. “But my face shall 
not be seen" (Ex. XXXIII, 23) means that*God's true existence, as it is, 
cannot be comprehended (Moreh, I, 37), and “thou shalt see my back” 
(Ex. loc. cit.) signifies that'God allowed Moses to see that which follows 
Him, is similar to Him, and is the result of the Divine Will, i. e., all 
things created by God (Moreh, I, 39). Cf. also Moreh, I, 21 and 54. See, 
on the interpretation of “my back” (nx) and “my face" (35), Kaufmann, 
Attributenlehre, p. 405, and n. 72. 

3 See supra c. I, p. 45 n. 3. 


F* 


84 THE ETHICS OF MAIMONIDES 


two classes of vices, that is, the mental and the moral, separated 
man from God, and that according to them the rank of 
the prophets varied, they (the Rabbis) said of some of their 
own number, with whose wisdom and morality they were ac- 
quainted, “It is fitting that the spirit of God should rest upon 
them as it did upon Moses, our teacher". Do not, however, 
mistake the intention of the comparison. They did, indeed, 
compare them with Moses, for they were far (God forbid!) from 
giving them equal rank. In the same way they speak of others, 
characterizing them as being “like Joshua”. 
This is what we intended to explain in this chapter. 


1 Sukkah, 28a; Baba Batra, 134a. See Rosin, Ethik, p. 114, n. 5. 


CHAPTER VIII 
CONCERNING THE NATURAL DISPOSITION OF MAN! 


Ir is impossible for man to be born endowed by nature 
from his very birth with either virtue or vice, just as it is im- 
possible that he should be born skilled by nature in any part- 
icular art. It is possible, however, that through natural causes 
he may from birth be so constituted as to have a predilection 
for a particular virtue or vice, so that he will more readily 
practise it than any other.2 For instance, a man whose natural 
constitution inclines towards dryness, whose brain matter is clear 
and not overloaded with fluids, finds it much easier to learn, 
remember, and understand things than the phlegmatic man 
whose brain is encumbered with a great deal of humidity. But, 
if one who inclines constitutionally towards a certain excellence 
is left entirely without instruction, and if his faculties are not 
stimulated, he will undoubtedly remain ignorant. On the other 
hand, if one by nature dull and phlegmatic, possessing an abun- 
dance of humidity, is instructed and enlightened, he will, though 
with difficulty, it is true, gradually succeed in acquiring know- 
ledge and understanding. In exactly the same way, he whose 
blood is somewhat warmer than is necessary has the requisite 


1 The title applies only to the first part of the chapter which is mainly 
a discussion of human free will, and is be supplemented by parts of M.'s 
Commentary on Abot, by H. Teshubah, V and VI, and Moreh, III, 16—21. 
On the contents of this chapter, see Jaraczewski, ZPhKr, XLVI, pp. 15 
—15; and Rosin, Ethik, p. 62 ff. 

2 Cf. Hth. Nic., II, 1, “The virtues, then, come to be in us neither by 
nature nor in despite of nature, but we are furnished with a capacity for 
receiving them, and are perfected in them through custom”. This applies 
to nations as well as to individuals; see Pirke Mosheh, c. XXV, fol. 53a. 
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quality to make of him a brave man. Another, however, the 
temperament of whose heart is colder than it should be, is 
naturally inclined towards cowardice and fear, so that if he 
should be taught and trained to be a coward, he would easily 
become one. If, however, it be desired to make a brave man 
of him, he can without doubt become one, providing he receive 
the proper training which would require, of course, great 
exertion. 

I have entered into this subject so thou mayest not believe 
the absurd ideas of astrologers, who falsely assert that the con- 
stellation at the time of one’s birth determines whether one 1s 
to be virtuous or vicious, the individual being thus necessarily 
compelled to follow out a certain line of conduct. We, on the 
contrary, are convinced that our Law! agrees with Greek 
philosophy, which substantiates with convincing proofs the con- 
tention that man’s conduct is entirely in his own hands, that 
no .compulsion is exerted, and that no external influence is 
brought to bear upon him that constrains him to be either 
virtuous or vicious, except inasmuch as, according to what we 
have said above, he may be by nature so constituted as to find 
it easy or hard, as the case may be, to do a certain thing; but 
that he must necessarily do, or refrain from doing, a certain 
thing is absolutely untrue.2 Were a man compelled to act ac- 


1 Cf. Moreh, III, 17, Fifth Theory. 

2 Saadia was the first Jewish philosopher to dwell at length upon the 
question of free will (Emunot we-Deot, IIT), being influenced by the dis- 
cussions of Arabic theologians, although Philo, who generally followed 
the system of the Stoics, professed a belief in this doctrine (Quod Deus 
Sit Immutabilis, ed. Mangey, p. 279). He was followed by Bahya (Hobot 
ha-Lebabot, ITI, 8); Ibn Zaddik (‘Olam Katon, p. 69, ed. Jellinek, Leipzig, 
1854); Yehudah ha-Levi (Cuzari, pt. V, ed. Cassel, p. 418); Abraham Ibn 
Ezra (Yesod Morah, VIT); and Ibn Daud (Emunak Ramah, p.96, ed. Weil, 
Frankfurt a. M., 1842). For references to passages in M.'s works where 
he discusses free will, see p. 85 n. 1. M. undoubtedly bad Eth. Nic. HI 
in mind when he said that “Our Law agrees with Greek philosophy”. 
See especially Eth. Nic. ITI, 5.7, where are found the following statements, 
“So it seems as has been said, that man is the originator of his actions”, 
and “if it is in our power to do and to forbear doing what is creditable 
or the contrary, and these respectively constitute the being good or bad, 
then the being good or vicious characters is in our power”. See Rosin, 
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cording to the dictates of predestination, then the commands 
and prohibitions of the Law would become null and void, and 
the Law would be completely false, since man would have no 
freedom of choice in what he;does. Moreover, it would be use- 
less, in fact absolutely in vain, for man to study, to instruct, 
or attempt to learn an art, as it would be entirely impossible 
for him, on account of the external force compelling him, ac- 
cording to the opinion of those who hold this view, to keep from 
doing a certain act, from gaining certain knowledge, or from 
acquiring a certain characteristic. Reward and punishment, 
too, would be pure injustice, both as regards man towards man, 
and as between God and man.! Suppose, under such conditions, 
that Simeon should kill Reuben. Why should the former be 
punished, seeing that he was constrained to do the killing, and 
Reuben was predestined to be slain? How could the Almighty, 
who is just and righteous, chastise Simeon for a deed which it 
was impossible for him to leave undone, and which, though he 
strove with all his might, he would be unable to avoid? If 
such were the true state of affairs, all precautionary measures, 
such as building houses, providing means of subsistence, fleeing 
when one fears danger, and so forth, would be absolutely use- 
less, for that which is decreed beforehand must necessarily happen. 
This theory is, therefore, positively unsound, contrary to reason 
and common sense, subversive of the fundamental principles of 
religion, and attributes injustice to God (far be it from Him!) 
In reality, the undoubted truth of the matter is that man has 
full sway over all his actions. If he wishes to do a thing, he 
does it; if he does not wish to do it, he need not, without any 
external compulsion controlling him. Therefore, God very properly 
commanded man, saying, “See I have set before thee this day life 
and the good, death and evil ... . therefore choose thou life”,2 


Ethik, p. 5, n. 4, and p. 66, n. 1. Consult on this subject I. Broydé, in 
J. E., vol. V, art. Free Will, and works mentioned there; Wolff, Acht Ca- 
pitel, Excursus, III, pp. 84—85; and Cohen, Characteristik, etc., in Moses 
ben Maimon, I, p.76. ` 

! M. mentions the same argument in the Moreh, but it had often been 
advanced before him. See Rosin, Ethik, p. 67, n. 2. 

2 Deut. XXX, 15. 19. Cf. H. Teshubah, V, 3. 
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giving us, as regards these, freedom of choice. Consequently, 
punishment is inflicted upon those who disobey, and reward 
granted to the obedient, as it is said, “If thou wilt hearken”, 
and “If thou wilt not hearken".! Learning and teaching are 
also necessary, according to the commands, “Ye shall teach 
them to your children”* “and ye shall do them and observe 
to do them",? and, similarly, all the other passages referring to 
the study of the commandments. It is also necessary to take 
all the precautionary measures laid down in the Law, such as, 
“Thou shalt make a battlement for thy roof; that thou bring 
not blood upon thy house",? “lest he die in the battle",* *wherein 
shall he sleep?" 5, and *no man shall take to pledge the nether 
or the upper millstone”, and many other passages in regard to 
precautions found in the Law and the Prophets.7 

The statement found in the sayings of the Rabbis, “All is 
in the power of God except the fear of God’ is, nevertheless, 
true, and in accord with what we have laid down here. Men 
are, however, very often prone to err in supposing that many 
of their actions, in reality the result of their own free will, are 
forced upon them, as, for instance, marrying a certain woman, 
or acquiring a certain amount of money. Such a supposition 
is untrue. Ifa man espouses and marry a woman legally, then 
she becomes his lawful wife, and by his marrying her he has 
fulfilled the divine command to increase and multiply. God, 
however, does not decree the fulfillment of a commandment. 
If, on the other hand, a man has consummated with a woman 
an unlawful marriage, he has committed a transgression. But 
God does not decree that a man shall sin. Again, suppose a 
man robs another of money, steals from him, or cheats him, 
and then uttering a false oath, denies it; if we should say that 
God had destined that this sum should pass into the hands of 
the one and out of the possession of the other, God would 


וו 


1 Deut. XI, 27. 28. la Tbid., XI, 19. 2 [bid. V, 1l. 3 Ibid. 
XXII, 8. 4 Ibid, XX, 5 or 7. 5 Ex. XXII, 26. 6 Deut. XXIV, 6. 

7 See H. Teshubah, V, 4, and Moreh, III, 20; cf. Ibn Daud, Emunah 
Ramah, II, 6, 2, p. 96. 

5 Berakot, 33b; Niddah, 16b; Megillah, 25a. 
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be preordaining an act of iniquity. Such, however, is not the 
case, but rather that all of man's actions, which are subject to 
his free will, undoubtedly either comply with, or transgress, 
(God's commands; for, as has been explained in Chapter II, the 
commands and prohibitions of the Law refer only to those actions 
with regard to which man has absolute free choice to do, or 
refrain from doing. Moreover, to this faculty of the soul (i. e. 
the freedom of the will) “the fear of God” is subservient, and 
is, in consequence, not predestined by God, but, as we have 
explained, is entirely in the power of the human free will. 
By the word “all” (27), the Rabbis meant to designate only 
natural phenomena which are not influenced by the will of man, 
as whether a person is tall or short, whether it is rainy or dry, 
whether the air is pure or impure, and all other such things 
that happen in the world, and which have no connection with 
man’s conduct. 

In making this assertion that obedience or disobedience to 
the Law of God does not depend upon the power or will of 
God, but solely upon that of man himself, the sages followed 
the dictum of Jeremiah, who said, “Out of the mouth of God 
there cometh neither the bad nor the good"! By the words 
“the bad” he meant vice, and by “the good”, virtue; and, ac- 
cordingly, he maintains that God does not preordain that any 
man should be vicious or virtuous. Since this is so, it be- 
hooves man to mourn and weep over the sins and the trans- 
gressions he has committed, as he has sinned of his own free 
will in accordance with what the prophet says, “Wherefore 
should a living man mourn? Let every man mourn because of 
his sins".? He continues, then, to tell us that the remedy for 
this disease is in our own hands, for, as our misdeeds were the 
result of our own free will, we have, likewise, the power to repent 


! Lam. III, 38. This verse is, however, generally translated, “Out of 
the mouth of God, the Most High, cometh there not evil as well as good?”, 
which is exactly the opposite of M.’s interpretation. This verse is also 
quoted in H. Teshubah, V, 2, where M. states that it is wholly in the 
power of man to be as righteous as Moses or as wicked as Jeroboam. 

2 Lam, III, 39. 
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of our evil deeds, and so he goes on to say, "Let us search 
through and investigate our ways, and let us return to the 
Lord. Let us lift up our heart with our hands to God in the 
heavens’’.! 

As regards the theory generally accepted by people, and 
likewise found in rabbinical and prophetical writings, that man’s 
sitting and rising, and in fact all of his movements, are governed 
by the will and desire of God, it may be said that this is true 
only in one respect. Thus, for instance, when a stone is thrown 
into the air and falls to the ground, it is correct to say that 
the stone fell in accordance with the will of God, for it is true 
that God decreed that the earth and all that goes to make it 
up, should be the centre of attraction, so that when any part 
of it is thrown into the air, it is attracted back to the centre. 
Similarly, all the particles of fire ascend according to God’s 
wil, which preordained that fire should go upward.? But it 
is wrong to suppose that when a certain part of the earth 
is thrown upward God wills at that very moment that it 
should fall. The AMutakallumun? are, however, of a different 
opinion in this regard, for I have heard them say that the 
Divine Will is constantly at work, decreeing everything from 
time to time.4 We do not agree with them, but believe that 
the Divine Will ordained everything at creation, and that all 
things, at all times, are regulated by the laws of nature, and 
run their natural course, in accordance with what Solomon said, 
“As it was, so it will ever be, as it was made so it continues, 
and there is nothing new under the sun”. This occasioned the 
sages to say that all miracles which deviate from the natural 
course of events, whether they have already occured, or, according 
to promise, are to take place in the future, were fore-ordained 





1 Ibid, UI, 40—41. Cf. H. Teshubah, loc. cit. 

2 Aristotle uses the example of a stone and fire, in Eth. Nic., IT, 1, to 
show that nature is not affected by custom. A stone by custom can never 
be brought to ascend, nor fire do descend. Moral virtues are, however, 
the result of custom. 

3 See supra, c. I. p. 41, n. 2; and p. 77. 

4 Cf. Moreh, I, 73. Sixth Proposition. See Munk, Guide, I, p. 286, n. 3. 

5 Eccles. I, 9. 
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by the Divine Will during the six days of creation, nature being 
then so constituted that those miracles which were to happen 
really did afterwards take place. Then, when such an occurence 
happened at its proper time, it may have been regarded as an 
absolute innovation, whereas in reality it was not.! 

The Rabbis expatiate very much upon this subject in the Mi- 
drash Koheleth and in other writings, one of their statements in 
reference to this matter being, “Everything follows its natural 
course”.? In everything that they said, you will always find that 
the Rabbis (peace be unto them!) avoided referring to the Divine 
Will as determining a particular event at a particular time. When, 
therefore, they said that man rises and sits down in accordance 
with the will of God, their meaning was that, when man was 
first created, his nature was so determined that rising up and 
sitting down were to be optional to him; but they as little meant 
that God wills at any special moment that man should or should 
not get up, as He determines at any given time that a certain 
stone should or should not fall to the ground. The sum and 
substance of the matter is, then, that thou shouldst believe that 
just as God willed that man should be upright in stature, broad- 
chested, and have fingers, likewise did He will that man should 
move or rest of his own accord, and that his actions should be 


1 M. reiterates this view of the miracles in his Commentary on Abot, 
V, 6, which enumerates ten things created on the eve of the Sabbath of 
the week of creation. See Lipmann Heller, in Tosefot Yom-Tob, on this 
passage; and Hoffman, Mischnaioth, Seder Nezikin, Berlin, 1889, p. 353. 
Cf. Moreh, I, 66, and Munk, Guide, I, p. 296. M. also supported this 
view in Moreh, II, 29 where he refers to Genesis Rabbah, V, 4, and 
Exodus Rabbah, XXI, 6, which read, “When God created the world He made 
an agreement that the sea should divide, the fire not hurt, the lions not 
harm, the fish not swallow persons singled out by God for certain times, 
and. thus the whole order of things changes whenever he finds it neces- 
sary.” Consult on this subject Joel, Moses Maimonides, 1876, p. 77; Rosin, 
Ethik, p. 69, n. 5; Wolff, Acht Capitel, Exeursus, IV; Lazarus, Ethics, Il, 
p. 77, n. 1; Kohler, art. Miracles, in J. E., vol. VIII, pp. 606—607; Geiger, 
Judaism and its History, p. 348. 

? "Abodah Zarah, 54b. See Lazarus, ibid. II, p. 74ff. 

3 Cf. M.’s Commentary on Abot, IV, 93 (Rawicz, Commentar, pp. 89—90); 
H. Teshubah, V, 4, and Moreh, 111, 17, Fifth Theory. See Rosin, Ethik, 
p. 69, n. 6. 
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such as his own free will dictates to him, without any outside 
influence or restraint, which fact God clearly states in the truth- 
ful Law, which elucidates this problem, when it says, “Behold, 
the man is become as one of us to know good and evil".! The 
Targum, in paraphrasing this passage, explains the meaning of 
the words mimmenu lada‘at tob wara. Man has become the only 
being in the world who possesses a characteristic which no other 
being has in common with him. What is this characteristic? 
It is that by and of himself man can distinguish between good 
and evil, and do that which he pleases, with absolutely no 
restraint. Since, then, this is so, it would have even been possible 
for him to have stretched out his hand, and, taking of the tree 
of life, to have eaten of its fruit, and thus live forever.? 

~ Since it is an essential characteristic of man's makeup that 
he should of his own free will act morally or immorally, doing 
just as he chooses, it becomes necessary to teach him the ways 
of righteousness, to command and exhort him, to punish and 
reward him according to his deserts. It behooves man also to 
accustom himself to the practice of good deeds, until he acquires 
the virtues corresponding to those good deeds; and, furthermore, 
to abstain from evil deeds so that he may eradicate the vices 
that may have taken root in him. Let him not suppose that 
bis characteristics have reached such a state that they are no 
longer subject to change, for any one of them may be altered 
from the good to the bad, and vice versa; and, moreover, all in 
accordance with his own free will. To confirm this theory, we 
have mentioned all these facts concerning the observances and 
the transgressions of the Law. 

It now remains for us to explain another phase of this problem, 
which arises from the fact that there are several Scriptural 
passages in which some think they find proof that God pre- 
ordains and forces man to disobedience. This being an erroneous 
opinion, it becomes our duty to explain these passages, since 
so many people are confused regarding them. One of these is 
that in which God said to Abraham, “and they (the Egyptians) 


—— 


! Gen. III, 22. | ? Of. H. Teshubah, V, 1. 
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will make them (the Israelites) serve, and they will afflict them": 
“Is it not evident”, it is claimed, “that God decreed that the 
Egyptians should oppress the seed of Abraham? Then, why 
did He punish them, since, owing to divine predestination, it 
was inexorably decreed that they should enslave the Israelites?” 
The answer to this is as follows. Suppose God had said that 
of those who were to be born in the future, some were to be 
transgressors and others observers of the Law, some pious and 
some wicked. Such would take place, but it would by no means 
follow from this divine decree that a certain individual would 
necessarily have to do evil, or that another pious individual 
would be forced to do good. On the contrary, every evil-doer 
would become such of his own free will; if he preferred to be 
a righteous man, it would be in his power, and nothing could 
prevent him from becoming such. Likewise, if every righteous 
man preferred to do evil, nothing would hinder him, for God’s 
decree was not pronounced against any certain individual, so 
that he might say, “It has already been decreed that I do this 
or that”, but [these words] applied to the race in general, at the 
same time allowing every individual to retain his own free will, 
according to the very makeup of his nature. Consequently, every 
Egyptian who maltreated or oppressed the Israelites had it in 
his own power not to do them any injury unless he wanted to, 
for it was not ordained that any certain individual should harm 

them.? 
| The same answer may also apply to another passage in 
which God says, “Behold, thou shalt sleep with thy fathers; and 
then will this people rise up and go astray after the gods of 
the stranger of the land". This is no more nor less than if 
God had said, “Whoever practises idolatry will meet with 
this or that treatment”, but, if no transgressor should ever be 
found, then the threat of punishment for idolatry would become 
nullified, and the curses would all be ineffectual.4 The same is 
true of all punishments mentioned in the Law. As we cannot 
say that simply because we find the law of stoning for Sabbath- 


1 Gen. XV, 13. 2 Cf. H. Teshubah, VI, 5. 3 Deut. 
XXXI, 16. 4 Cf. H. T'shubah, loc. cit. 
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breakers {in the Torah] that he who desecrates the Sabbath was 
compelled to violate it, no more can we maintain that because 
certain maledictions occur there that those who practised idolatry, 
and upon whom these curses consequently fell, were predestined 
to be idol-worshippers. On the contrary, every one who prac- 
tised idolatry did so of his own volition, and so received due 
punishment, in consonance with the passage, “Yea they have 
made a choice of their own ways ... so will I also make choice 
of their misfortune”.! 

As regards, however, the words of God, “and I will harden 
the heart of Pharaoh”,? afterwards punishing him with death, 
there is much to be said, and from which there may be deduced 
an important principle. Weigh well what I say in this matter,” 
reflect upon it, compare it with the words of others? and give 
preference to that which is best. If Pharaoh and his coun- 
sellors had committed no other sin than that of not permitting 
Israel to depart, I admit that the matter would be open 
to great doubt, for God had prevented them from releasing 
Israel according to the words, “For I have hardened his heart 
and the hearts of his servants". After that, to demand of 
Pharaoh that he send them forth while he was forced to do 
the contrary, and then to punish him because he did not dis- 
miss them, finally putting him and all his followers to death, 
would undoubtedly be unjust, and would completely contradict 
all that we have previously said. Such, however, was not the 
real state of affairs, for Pharaoh and his followers, already of 
their own free will, without any constraint whatever, had rebelled 
by oppressing the strangers who were in their midst, having 
tyrannized over them with great injustice, as Scripture plainly 
states, “And he said unto his people, Behold, the people of the 
children of Israel is more numerous and mightier than we, come 
let us deal wisely with it". This they did through the dictates 
of their own free will and the evil passions of their hearts, with- 
out any external constraint forcing them thereto. The punish- 


1 Isa. LXVI, 8. 4. 2 Ex. XIV, 4. 3 M. probably 
means Abraham ibn Ezra and Ibn Daud. See Rosin, Ethik, p. 24. 
: Bx, IL. 5 Ibid., I, 9, 10. 
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ment which God then inflicted upon them was that He withheld 
from them the power of repentance, so that there should fall upon 
them that punishment which justice declared should be meted 
out to them. ‘I'he fact that they were prevented from repenting 
manifested itself by Pharaoh’s not dismissing them. This God 
had explained and told him, namely, that if He had merely 
wished to liberate Israel, He would have destroyed him and 
his adherents, and He would have brought out the Israelites; 
but, in addition to the liberation of his people, God wished to 
punish him because of his previous oppression of Israel, as it 
is said at the beginning of the matter, “And also that nation 
whom they shall serve will I likewise judge".! It would have 
been impossible to have punished them, if they had repented; 
therefore repentance was withheld from them, and they continued 
to keep the children of Israel in bondage, as it says, “For even 
now I have stretched out my hand, etc. ... but for this cause 
have I allowed thee to remain”.2 

No one can find fault with us when we say that God at 
times punishes man by withholding repentance from him, thus 
not allowing him free will as regards repentance, for God (blessed 
be He) knows the sinners, and His wisdom and equity mete out 
their punishment. Sometimes, He punishes only in this world, 
sometimes only in the world to come, sometimes in both. Further- 
more, His punishment in this world is varied, sometimes being 
bodily, sometimes pecuniary, and sometimes both at once. Just 
as some of man’s undertakings, which ordinarily are subject to 
his own free will, are frustrated by way of punishment, as for 
instance a man’s hand being prevented from working so that 
he can do nothing with it, as was the case of Jereboam, the 
son of Nebat?, or a man’s eyes from seeing, as happened to 
the Sodomites who had‘ assembled about Lot‘, likewise does 
God withhold man’s ability to use his free will in regard to 
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1 Gen. XV, 14. 

? Ex. IX, 15. 16. The same explanation for the hardening of Pharaoh's 
heart is given in H. Teshubah, VI, 3. On the withholding of repentance, 
see Schechter, Some Aspects of Rabbinic Theology, p. 332. 

3 See I K. XIII, 4. 4 See Gen. XIX, 11. 
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repentance, so that it never at all occurs to him to repent, and 
he thus finally perishes in his wickedness. It is not necessary 
for us to know about God’s wisdom so as to be able to ascertain 
why He inflicts precisely such punishment as He does and no 
other, just as little as we know why one species has a certain 
particular form and not another. It is sufficient for us to know 
the general principle, that God is righteous in all His ways, 
that He punishes the sinner according to his sin, and rewards 
the pious according to his righteousness. 

If you should inquire why God repeatedly asked Pharaoh 
to release Israel which he was unable to do—while he, in 
spite of the plagues which befell him, persisted in his rebellion 
and stubbornness, which very rebelliousness and stubbornness 
was his punishment—and yet God would not in vain have 
asked him to do à thing which he could not do, then know that, 
this, too, was à part of God's wisdom, to teach Pharaoh that 
God can suspend man's freedom of will when it pleases Him 
to do so. So, God said to him (through Moses), “I desire that 
thou shouldst liberate them, but thou wilt not dismiss them, so 
that thou shouldst die". Pharaoh should have consented to 
release them, and therely disprove the words of the prophet 
(Moses) that he was unable to obey, but he had not the power. 
Thus, a great wonder was revealed to the people, as it is said, 
“In order that they may proclaim my name throughout the 
earth”, namely, that it is possible for God to punish man by 
depriving him of his free will respecting a certain deed, while 
he, though realizing it, is, however, unable to influence his soul, 
and return to his former state of freedom of the will. 

Such was, likewise, the punishment of Sihon, King of Heshbon; 
for, on account of his former misdeed, to which he was not 
forced, God punished him by preventing him from granting the 
request of the Israelites, as a result of which they put him do 
death, as Scripture says, “But Sihon, the king of Heshbon, 
would not suffer our passing by him”,? etc. What has made 
this passage difficult for all commentators is their impression 
that Sihon was punished for not permitting Israel to pass 


! Ex. IX, 16. 2 Deut. II, 30. Cf. H. Teshubah, VI, 3. 
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through his land, just as they imagined that Pharaoh and 
his adherents were punished for not releasing Israel, and so 
they ask, *How could he (Sihon) be justly punished, since he 
was not a free agent?" These suppositions are incorrect, and 
the matter is as we have explained, namely, that Pharaoh and 
his adherents were punished by God because of their previous 
oppression of Israel, of which they did not repent, so that there 
befell them all the plagues; while Sihon's punishment, which 
consisted of his inability to do the will of Israel, thus resulting 
in his death, was due to the former deeds of oppression and 
injustice which he had practised in his kingdom.‘ 

God has, moreover, expressly stated through Isaiah that He 
punishes some transgressors by making it impossible for them 
to repent, which He does by the suspension of their free will. 
Thus, He says, “Obdurate will remain the heart of this people 
and their ears will be heavy and their eyes will be shut, lest 
... they be converted and healing be granted them”.2 The 
meaning of these words is so plain and obvious that they need 
no explanation. They are, however, a key to many unopened 
locks. Upon this principle also are based the words of Elijah 
(peace be unto him!) who, when speaking of the unbelievers of 
his time, said of them, “Thou hast turned their hearts back”, 
which means that, as they have sinned of their own accord, 
their punishment from Thee is that Thou hast turned their 
hearts away from repentance, by not permitting them to exer- 
cise free will, and thus have a desire to forsake that sin, in 
consequence of which they persevere in their unbelief. So it is 
said, “Ephraim is bound to idols; let him alone”,4 which means 
that since Ephraim has attached himself to idols of his own 
free will, and has become enamoured of them, his punishment 
consists in his being abandoned to his indulgence in them. 
This is the interpretation of the words “Let him alone”. To 
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! M. cannot, however, point to any biblical passage that substantiates 
his contention that Sihon had previously committed injustice. 

2 Isa. VI, 10, quoted also in H. Teshubah, VI, 3. 

3 I K. XVIII, 37, quoted again in H. Teshubah, loc. cit, which also 
refers to Josh. XI, 20. 
! Hos. IV, 17. 
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one who understands subtle ideas, this explanation will appeal 
as being excellent. 

Very different, however, is the meaning of what Isaiah said, 
“Why hast thou let us go astray, oh Lord, from Thy ways, 
and suffered our hearts to be hardened against Thy fear?” 1 These 
words have no bearing upon the foregoing exposition. Their 
meaning is to be gathered from the context in which they occur. 
The prophet, bewailing the captivity, our residence among 
strangers, the cessation of our kingdom, and the sovereignty of 
the nations over us, says by way of prayer, “O God, if Israel 
continues to see this state of affairs in which the unbelievers 
wield the power, they will go astray from the path of truth, 
and their heart will incline away from Thy fear, as if Thou 
wast the cause of making those ignorant ones originally depart 
from the path of truth, as our teacher Moses said, ‘Then will 
the nations which have heard Thy fame say in this manner 
that because the Lord was not able’,”2 etc. For this reason, 
Isaiah said after that, “Return for the sake of Thy servants 
the tribes of Thy heritage”, so that there should not be a 
blasphemy of God’s name (by the heathens). Likewise, in the 
“minor prophets”, there is found the opinion of those who, 
following the truth, were nevertheless conquered by the nations 
at the time of the exile, which passage, quoting their own words, 
reads, “Every one that doth evil is good in the eyes of the 
Lord, and in them he findeth delight, or else, where is the God 
of justice?”4 The prophet, quoting their own words which were 
occasioned by the length of the exile, continues, “Ye have said, 
It is vain to serve God; and what profit is it that we have kept 
His charge, and that we have walked contritely before the Lord 
of Hosts? And now we call the presumptuous happy; yea, 
built are they that practise wickedness” 5, etc. Then, however, 
explicitly stating that God, in the future, will reveal the truth, 
he says, “And ye shall return, and see the difference between 
the righteous and the wicked".e 


! Isa. L XIII, 17. 2 Num. XIV, 15. 16. 3 Isa., loc. cit. 
4 Mal. IT, 17. 5 Ibid, IIJ, 14. 15. 
9 Ibid. 111, 18. Cf. Moreh, TIT, 19. 
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These are the ambiguous passages in the Law and Scripture 
from which it might appear that God compels man to commit 
transgressions. We have, however, undoubtedly explained the 
meaning ofthese verses, and if one examines it very closely, he 
will find it a truthful explanation. We, therefore, hold to our 
original contention, namely, that obedience or transgression of 
the Law depends entirely upon man’s free will; that he is the 
master of his own actions; that what he chooses not to do he 
leaves undone, although God may punish him for a sin which 
he has committed by depriving him of his free will, as we have 
made clear; furthermore, that the acquisition of virtues and 
vices is entirely in the power of man, in consequence of which 
it is his duty to strive to acquire virtues, which he alone can 
acquire for himself, as the Rabbis in their ethical sayings in 
this very tractate say, “If I am not for myself who will be 
for me??1 

'l'here is, however, one thing more relating to this problem 
about which we must say a few words, in order to treat in 
a comprehensive manner the subject-matter of this chapter. 
Although I had not intended at all to speak of it, necessity 
forces me to do so.2 This topic is the prescience of God,3 
because it is with an argument based on this that our views 
are opposed by those who believe that man is predestined by 
God to do good or evil, and that man has no choice as to 
his conduct, since his volition is dependent upon God. The 
reason for their belief they base on the following statement. 
“Does God know or does He not know that a certain individual 
will be good or bad? If thou sayest ‘He knows’, then it ne- 
cessarily follows that man is compelled to act as God knew 
beforehand he would act, otherwise God's knowledge would be 


1 Abot, I,14. Cf. M.’s commentary on this passage. 

2 M. feels it necessary here to discuss philosophically the prescience 
of God, which he does reluctantly, as the Perakim are intended for readers 
not versed in philosophy. See Introduction, p. 11. 

3 For M.'s discussion of God's knowledge, see Perek Helek; H. Teshubah, 
V,5; Yesode ha-Torah, II, 8-10; Moreh, I, 68, and III, 19-21. See Munk 
Guide, Y, p. 301, n. 4. 

a* 
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imperfect. If thou sayest that God does not know in advance, 
then great absurdities and destructive religious theories will 
result.” Listen, therefore, to what I shall tell thee, reflect well 
upon it, for it is unquestionably the truth.! 

It is, indeed, an axiom of the science of the divine, i. e. 
metaphysics, that God (may He be blessed!) does not know by 
means of knowledge, and does not live by means of life,? so 
that He and His knowledge may be considered two different 
things in the sense that this is true of man; for man is distinct 
from knowledge, and knowledge from man, in consequence of 
which they are two different things. If God knew by means 
of knowledge, He would necessarily be a plurality, and the 
primal essence would be composite, that is, consisting of God 
Himself, the knowledge by which He knows, the life by which 
He lives, the power by which He has strength, and similarly 
of all His attributes. I shall only mention one argument, simple 
and easily understood by all, though there are strong and con- 
vincing arguments and proofs that solve this difficulty. It is 
manifest that God is identical with His attributes and His 
attributes with Him, so that it may be said that He is the 
knowledge, the knower, and the known, and that He is the 
life, the living, and the source of His own life, the same being 
true of His other attributes. This conception is very hard to 
grasp, and thou shouldst not hope to thoroughly understand it 
by two or three lines in this treatise. There can only be im- 
parted to thee a vague idea of it.3 

Now, in consequence of this important axiom, the Hebrew 
language does not allow the expression He Adonai (the life of 
God) as it does He Fara'oh* (the life of Pharaoh), where the 


1 For a list and the opinions of Jewish philosophers before M. who 
discussed this problem, see Rosin, Ethik, p. 78, n. 5. 

2 Of. Moreh, 1, 57: חי לא בחיים ויודע לN במרע‎ jp and Yesode ha-Torah, 
IL, 10. See Kaufmann, Atíributenlehre, p. 428, and note 94. 

3 For an exhaustive discussion of the theories which M. merely mentions 
here, see Moreh, I, 50-51, on the attributes of God. See Munk, Guide, 
I, 50, p. 179 f., passim, Kaufmann, ibid., p.418 ff.; Cohen, Charakteristik, 
etc. in Moses ben Maimon, I, pp. 89-90. 

4 Gen. XLII, 15. 
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word he (in the construct state) is related to the following 
noun, for the thing possessed and the possessor (in this case) 
are two different things. Such a construction cannot be used 
in regard to the relation of a thing to itself. Since the life of 
God is His essence, and His essence is His life, not being se- 
parate and distinct from each other, the word “life”, therefore, 
cannot be put in the construct state, but the expression Haz 
Adonait (the living God) is used, the purpose of which is to 
denote that God and His life are one.? 

Another accepted axiom of metaphysics is that human 
reason cannot fully conceive God in His true essence, because 
of the perfection of God’s essence and the imperfection of our 
Own reason, and because His essence is not due to causes 
through which it may be known.3 Furthermore, the inability 
of our reason to comprehend Him may be compared to the 
inability of our eyes to gaze at the sun, not because of the 
weakness of the sun’s light, but because that light is more 
powerful than that which seeks to gaze into it.4 Much that 
has been said on this subject is self-evident truth. 

From what we have said, it has been demonstrated also that 
we cannot comprehend God’s knowledge, that our minds cannot 
grasp it all, for He is His knowledge, and His knowledge is 
He. This is an especially striking idea, but those (who raise 
the question of God’s knowledge of the future) fail to grasp 
it to their dying day.5 "They are, it is true, aware that the 

t Ruth, TIL. 13. 

2 Cf. Yesode ha-Torah, II, 10, and Moreh, I, 58 (beg.). See Munk, 
Guide, I, p. 302, n. 3. The expressions mw 'm (II Sam. II, 27), 5s "n 
(Job XXVII, 2), and especially T6535 `m mm `n (I Sam. XX, 3; XXV, 26, 
and II K. II, 2), and Jer. XXXVIII, 16 substantiate this novel linguistic 
argument of M. Amos VIII, 14 qp ÒN `n is used in reference to the 
gods of idolators. 

3 See Aristotle’s Metaphysics, XXII, 9. 

4 Cf. Moreh, I, 59, “All philosophers say, ‘He has overpowered us by 
His grace, and it is invisible to us through the intensity of His light’, 
like the sun which cannot be perceived by the eyes which are too weak 
to bear its rays". Cf. Bahya, Hobot ha-Lebobot, I, 10: See Munk, Guide 
I, p. 252; Rosin, Hthik, pp. 75, n.4; Kaufmann, Attributenlehre, pp. 324-325; 


445, n. 128; and Wolff, Acht Capitel, p. 80, n. 1. 
5 See Hebrew text, c. VIII, p. 55, n. 37. 
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divine essence, as it 18, 18 incomprehensible, yet they strive to 
comprehend God's knowledge, so that they may know it, but 
this is, of course, impossible. If the human reason could grasp 
His knowledge, it would be able also to define His essence, 
since both are one and the same, as the perfect knowledge of 
God is the comprehension of Him as He is in His essence, 
which consists of His knowledge, His will, His life, and all His 
other majestic attributes. Thus, we have shown how utterly 
futile is the pretension to define His knowledge. All that we 
can comprehend is that just as we know that God exists so 
are we cognizant of the fact that He knows. If we are asked, 
“What is the nature of God’s knowledge?”, we answer that we 
do not know any more than we know the nature of His true 
existence.! Fault is found, moreover, with him who tries to 
grasp the truth of the divine existence, as expressed by the 
words, “Canst thou by searching find out God? Canst thou 
find out the Almighty unto perfection?” ? 

Reflect, then, upon all that we have said, namely, that man 
has control over his actions, that it is by his own determination 
that he does either the right or the wrong, without, in either 
case, being controlled by fate, and that, as a result of this 
divine commandment, teaching, preparation, reward, and punish- 
ment are proper. Of this there is absolutely no doubt. As 
regards, however, the character of God’s knowledge, how He 
knows everything, this is, as we have explained, beyond the 
reach of human ken. 

This is all that we purposed saying in this chapter, and it 
is now time for us to bring our words to an end, and begin 
the interpretation of this treatise‘ to which these eight chapters 
are an introduction. 


1 Cf. Moreh, III, 20-21. 2 Job XI, 7. 

3 In his Commentary on Abot, III, 15, M. maintains that the phrase 
“Everything is foreseen (by God), but freedom of choice is given”, is in 
harmony with his theory of the omniscience of God, which does not, 
however, deprive man of free will. See Rawicz, Commentar, p. 75. 

5 Le, Abot. 
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יושנ, ובקשו! להשיג ידיעתו עד שידעוה?, ווה מה שאי אפשר, שאלו 
תכיל דעתינו מדעו היה מכיל מציאותו? אחר שהכל דבר uns‏ שהשגתו 
על השלימות הוא שיושנ כמו שהוא במציאותו מן הידיעה והיכולת והרצון 
והחיים וזולת+ זה מתאריו הנכבדים, והנה* כבר בארנו שהמחשבה בהשגת 
ידיעתו סכלות גמורה אלא שאנחנו נדע שהוא יודע כמו שנָדַע שהוא 5 
נמצא, ואם נשאלז איך הוא% מדעו, נאמר? אנחנו לא נשיג זה כמו שלא 
נשיג מציאותו על השלימות, וככר הרחיק על 1055 שהשתדל על!! אמתת 
ידיעתו ית'?!, וּנָאָמר לו החקר אלוה תמצא אם עד תכלית שדי תמצא15. 
ותבין מן+: כל מה שאמרנוהו*1 שפעולות האדם מסורות אליו וברשותו 
להיות צדיק או רשע מבלתי הכרחת השם לו%: על אחדז! משני הענינים, 10 
ומפני זה היה ראוי הציווי, והלימוד?!, וההכנה9!, והנמול, והעונש ואין בכל 
זה ספק, אמגם תואר ידיעתו ית' והשנתו לכל הדברים דעתינו קצרה 
להשיגו??, כמו שבארנו : | 

ווה כלל מה שכווננו לשום אותו בזה הפרק, וכבר הגיעה עת ואפפוק!? 
הדברים הנה, ואתחיל בפרוש זאת המסכתא?? אשר הקדמנו לה אליו אילו 15 
הפרקים23 : 


raised the question of God's knowledge of future things, and they die in 
ignorance of it. Mss. and edd. are corrupt, showing that Inbi was mis- 
understood, and that attempts were made to read sense into the passage. 
90 2 והוא אשר נבצר a]ת והוא אשר יבצר מהם אמתתו ₪0 והוא אשר נבצר מהם ואמרו‎ 
.והוא אשר נבצר מהם אמתתו ואמרו .0060 מהם ומתוך‎ Undoubtedly ,אמתתו ,ואמרו‎ 4 
ךinbi‎ go back to an original Wb == 42 .פהלכוא‎ By leaving off the 7 of Ma 
ךinbi,‎ the proper reading is obtained. 
1 Ma ער שידעוה 2 .ואיך בקשו‎ = Ar. .חתי יקע תחת עקולהם‎ Br ww 


25 שאלו , , . מציאותו 3 | .שידעוהו 80 אותה‎ == Ar. .אד לו אחטנא בעלמה אחטנא בוגרה‎ 
Ma .תכיל rסf הכיל 80 תכילת‎ 4 Br So .והחיים והרצו‎ a .וולתם‎ 5 Br 
.הנה‎ 6 Br So + .אין לו‎ 7 Thus Ma == Ar. NabNo. Br So oN} 
.ישאלנו שואל‎ 8 Br > Nin. 9 Br So + 95. 19 וכבר הרחיק על מי‎ 
thus Ma = Ar. p ‘y 5938 “pi “and He finds fault with him who”. pnan 

30 by “disprove of, find fault with". See c. IV, p. 28. n. 17; c. VIII, p. 49, 


Br So 5» nyw. 12 Br Ma‏ 11 .וכבר נפסק דבר המשתדל So‏ ע2 .99 .ם 
Br Poem Ma pam‏ ; פתחצל מן .יצ\. 14 So > "n. 13 Ma Nan.‏ 
Br 158 So by Juan. 17 Ma‏ 16 .שאמרנו 80 So jam. 15 Br‏ 
So nns. 9 Ma wm meon. — : Br Ma mam. — 20 won» mp Ar.‏ 
וכבר Ma‏ קר אן ל‘ Thus Br — Ar. »tps jx‏ !2 .להשיגו < 118 ;תקצר ענה 35 
Wolff‏ 23 .המסכתא הואת סS Br‏ 22 .וכבר הגיע העת לפסוק 80 חגיע לפסוק 


.ואתחיל . . . הפרקים = ואכד פי שרח הדה אלמסכתא אלתי להא קדמנא הדה אלפצול omits‏ 
.תמו השמונה פרקים תהלה לאל ברא שחקים + So‏ 


54 שמוגה פרקים פרק ח 


pino‏ אותה ההמון, שהטענות! והראיות שיתירו זה ספק הם חזקות מאד 
ומופתיות?, והתבאר שהוא ית' תואריו3, ותואריו הוא, עד שיאמר+ שהוא 
המדע, והוא היודע, והוא הידוע*, והוא החיים, והוא החי5, והוא אשר ימשיךז 
לעצמו החיים, וכן שאר התארים, ואֶלוּ הענינים קשים לא תקוה להבינם 
הבנה שלימה משתי שורות או שלוש מדברי, ואמנם יעלה בידך מהם9 
ספור דברים לבד : 

ולוה העיקר הנדול לא התיר9! לשון העברי לאמר11 חַי ייל!, כמו שאמרו3! 
חי נפשך, חַי פרעה+!, ר"ל ow‏ מצורף, כי המצורף והמצטרף15 אליו שני 
דברים: חלוקים ולא יצטרףז! הדבר לעצמו, וכאשר היו חייפו השם הםפ9ו 
עצמו ועצמו?? חייו ואינם דבר אחר!? זולתו לא אמרו אותו?? בצרוף אבל 


אמרו מִי "23, הכוונה בזה+? שהוא וחייו*? דבר אחד:! 


וכבר התבאר גם כן בספר הנקירא מה שאחר הטבע שאין יכולת בדעותינו% 
להבין מציאותו ית' על השלימות, וזה לשלימות?? מציאותו וחסרון28 
דעותיגו?? ושאין למציאותו סבות שיודע בהן, ושקוצר39 דעותינו?? מהשיגו 
כקוצר:3 אור הראות מהשיג אור השמש, שאינו לחולשת אור השמש, 
32938 להיות זה האור יותר חזק מן האור3% שירצה להשיגו, וכבר דברו 
בוה הענין הרבה, והם כלם מאמרים אמיתים מבוארים : 

וראוי מפני זה שלא נדע דעתו נם כן ולא34 יכילהו דעתיגו35 כלל אחר 
שהוא דעתו ודעתו הוא, וזה הענין הוא36 נפלא מאד, והוא אשר גבצר 
מהם ומתו'3, שהם ידעו שמציאותו ית' על השלימות אשר הוא עליו לא 


והי קויה נדN Ar.‏ 2 .וקלה להבין אותה ולהשכילה להמון כי הטענות Br So‏ ! 


Br‏ עד < Ma‏ ! ,תארו 80 3 .אמיתיות -]- +13 ומופתים 1118 ;וברהאניה 
.והוא החי והוא החיים 80 118 6 | .והוא הידוע והוא היורע + 5 .ער שיאמר עליו 
Br voyn. 9 Ma » unb.‏ 8 .ואשר ימשיך 18 והוא הממשיך 80 Br‏ 7 
Ma‏ 12 .לאמר > Ma‏ .עברי So‏ העברים Ma nni So mmn. 11 Br‏ 10 
חי פרעה ₪0 So WARY wd. 14 Br‏ שאמרו < pen So mas m. 13 Br‏ 
.יצורA Ma‏ זו .דברים < 118 16 .והמצטרף < 18 15 .חי נפשך 
Br So Nin. 20 Br So + Nin. 21 Br >‏ 19 .ולפ Br So nw‏ 18 
חי ה' אשר עשה + Br So + nואבצ. So‏ 23 .הזכירוהו סS Br‏ 22 .אחר 
Ma So‏ 26 .דבר > So‏ 25 .הכוונה בזה < Ma‏ ^ .לנו את הנפש הזאת 
.pwולNa Ar.‏ 29 .ולחסרון Ma‏ ותוסר Br‏ 28 .מפני שלימות Br‏ ]? .בדעתינו 
שאינו. .. בל > Br Ma So‏ 32 .בקוצר Br So “spw Ma “sipa, 31 Ma‏ 30 
Found in edd. Basel 1804, Dessau‏ .פאן. ליס דלך לצעף גור אלשמס בל Ar.‏ = 
להיות .., 33 Groningen 1845, Slutcki 1863, Lemberg 1876, etc.‏ ,1809 
.מפני היות (לה להיות סS)‏ אור השמש חוק מאור הראוn thus Ma = Ar; Br So‏ האור 
“and we‏ ולא גחים בה Ar.‏ = ולא יכילהו דעתינו 25 . | .גם כן דעתו ושלא 80 :3 
והו Ar.‏ = והוא... ומתו 37 cannot comprehend Him". 38 So > Nn.‏ 
Wolf's rendering and explanation (see Acht Capitel, p. 80,‏ .אלדי פאתהם פהלכוא 
and n. 2) seem to be correct. This wonderful idea has escaped those who‏ 


25 


30 
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ושקנין המעלות והפחיתיות! בידו?, ‏ ומפני זה צריך לו שישתדל לקנות 
לנפשו המעלות שאין לו מעיר זולתו שיעריהו עליהם3, והוא אמרם! 
במוסרי ואת המסכתא אם אין אני לי מי לי : 

ולא נשאר מזה הענין אלא דבר6 שצריך לדבר בו מעט עד שתשלם 
כוונת הפרקז, ואע"פ שלא היה בדעתי לדבר בו כלל אבל הצורך הביא 
אל זה, והוא ידיעת השם העתידות? שהיא הטענה אשר יטענו עלינו בה9ו 
החושבים שהאדם מוכרח על המצוה ועל העבירה, ושכל פעולות האדם11 
ps‏ לו בחירה בהם אחר שבחירתו גתלית:!ו בבחירת האלהים, ואשר הביא 
AND‏ האמונה שהוא אומר, זה האיש ידע בו השם3! אם יהיה צדיק או 
רשע, או לא ידע, ואם תאמר ידע יתחייב מזה שיהיה מוכרח על הענין 10 
ההוא אשר ידעו השם מוקדםו!, או תהיה ידיעתו בלתי ידיעה15 אמתית, 
oN)‏ תאמר שלא ידע onm tomp‏ מזה הרחקות עצומות iv‏ 
iat ar‏ ושמע ממגי?! מה שאומר אותו20 והסתכל בו מאד, שהוא:? NANT‏ 
בלא ספק : 


ווה שכבר התבאר בחכמת האלהות, ר"ל מה שאחר הטבע, שהשם איגו 15 
יודע במדע ולא?? חי בחיים עד שיהיה הוא והמדע שני דברים כאדם וידיעתו, 
שהאדם בלתי המדע והמדע בלתי האדם אם כן הם שני דברים??, ואלו 
היה השם יודע+? במדע היה מתחייב5? הרבוי והיו? הקדמוגים רביםזג, 
own‏ והמדע אשר39 בו ידע, והחיים אשר 2915 הוא חי, והיכולת אשר 
בה הוא9? יכול, וכן כל תואריו, ואמגם זכרתי לך תחלה טעגה קרובה וקלה 90 


Ox 


Poc. + et vitiorum = n mnam., Ar. originally‏ .ואן אכתסאב אלפצאיל Ar.‏ ו 


נמust‎ have read .המעלות 102 הפעולות 22 .אלפצאיל ואלרדאיל‎ ? Ma » m. 
3 Ma > .עליהם‎ : Br .ולכן אמרו‎ 5 Br Ma > “bwa; Br Ma na. 
6 Br So + “ns. 7 80 .זה הפרק‎ 8 Ma 80 והוא 9 .הביאני‎ 


25 ידיעת השם (אל -+ ע0) העתידות‎ = Ar. עלם אללה באלכאיגאת‎ wm "and it is God's 
knowledge of future things", see Bloch, Sefer Hamiswoth, p. 175; I. Fried- 
laender, Sprachgeb., sub ¢55; Wo., von den seienden und werdenden Dingen. 
10 Ma my. So > .בה‎ 11 Ma > .מוכרת , . . האדם‎ 12 Br So הלn.‎ 
13 Thus Ma = Ar.; Br wan m ואשר נרם לאמונה הואת היא מפני שישאל השואל‎ 

.ואשר הביא לואת האמונה הוא שישאל השואל זה האיש ידע הבורא 80 ידע בו הבורא 30 


1 Br So inn Ds. 15 Ma So > my. 16 ₪80 זו .מקודם‎ Br 
.ונהרסו 132 18 .יתחייבו מוה 80 שלא ידע הקבה מה יהיה התחייבו‎ 19 Br So 
.לכן שמע‎ Ma » "bb. 20 Br So .לך‎ 21 Br So Nn oo. 22 Ma 
.ואינו‎ 23 Thus Ma = Ar. jNinN Nba "and therefore they are two 
35 things": Br So maat שכן הוא הם שני‎ jo. אם כן‎ almost equal tס על כן‎ 
(ergo). 24 Br .רע השם‎ 25 So + mn. 26 Br So + .הנמצאים‎ 
27 Ar. ornds “the eternal things’. Br > Dav. 28 Ma > .אשר‎ 


29 So > Nn, 
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pad‏ מדרך! התשובה mun so‏ להם הבחירה ולא רצון להניח? החטא 
ההוא, והתמידו מפני זה על כפרם באמרו?, חבור עצבים אפרים הנח לו 
ר"ל שהוא התחבר אל העצבים בבחירתו ואהב אותם עונשהו שיונח על אהבתם, 
והוא ענין הנח לו, וזה מן הפירושים הטובים למי שיבין דקות הענינים : 

5 ואמנם מאמר ישעיה+ למה תתענו יי מדרכיך תקשיח לבנו מיראתך, 
אינו מזה הענין כלו*, ואינו נתלה בדבר ממנו, ואמנם ענין אלו הדברים 
כפי מה שבא לפניו6 ולאחריו שהוא? מתרעם מהנלותפ8, וגרותינו, והפסק 
ממשלתינו", ותגבורת האומות עלינו, ואמר דרך תפלה?! יי אלהים כשיראו 
זה הענין מתגבורת הכופרים:: יתעו מדרך האמת ויטה לבם מיראתך, וכאלו 

0 הית אתה סבה לסכלים האלה:: לצאת מדרך האמת במאמר משה רבנו3! 
ואמרו כל הגוים אשר שמעו את שמעך לאמר4! מבלתי יכולת יי, ומפני 
זה אמר אחר זה שוב למען עבדיך שבטי נחלתך, ר"ל עד שלא יהיה 
בענין חלול השפ5!, וכמו שבאר?! בתרי עשר מאמר הנמשכים אחר האמת 
המנוצחים מן הגוים: בזמן הגלות, אמר מספר דבריהם?! כל עושה?? רע 

5 טוב בעוני יי ובהם הוא חפץ, או איה אלהי המשפט, וספר מדבריהם Dj‏ 
כן מרוב הנלות!? אמרתם שוא עבוד אלהים nb‏ בצע כי שמרנו משמרתו 
3 הלכנו קדורנית מפני יי צבאות ועתה אנחנו מאשרים זדים, ובאר 
ואמר שהוא ית'?? עתיד לבאר האמת ואמר23 ושבתם וראיתם בין צדיק 
לרשע ונו': 

0 אלו הפסוקים המסופקים בתורה ובמקרא שיראה+? מהם שהשם יכריח25 
על העבירות, והנה בארנו עניגם בלא ספק, והוא באור אמיתי Dy‏ 2633 
ההתבוננות. ונשארגו על שרשינו שברשות האדם המצוה והעבירה?2, והוא 
הבוחר בפעולותיו מה שירצה לעשותו%? יעשה, ומה שלא ירצה לעשותו לא 
יעשה9?, רק אם יענשהו השם על חטא שחטא שיבטל39 רצונו כמו שבארנו:3, 


0o ——— —— 


1 Br Ma So + many; Ma ‘anw for gw. 2 Ma + ond. 3 Ma 25 


wam Br Ma + n'y. 5 Br So 553. 6 Ma‏ ע"ה + 80 4 .ואמר 
והפסק 9 .על נלותיג1 Br So‏ 8 .שהנביא ההוא 80 Br‏ 1 .בפי מה שלפניו 
Ar. אעפשwnb; Br So‏ = דרך תפלה ;218 Thus‏ 19 .ואנקמאענא Ar.‏ == ממשלתיגו 
הסכלים Ma‏ 2ג .כשיראו ישראל תנבורת הכופרים 80 Br‏ 11 .על זה דרך תפלה 
Ma 80‏ 1 .במה שאמר משה רבנו (ע"ה + סS) Br So‏ 13 .לסכלים האלה for‏ 
וכאשר Br‏ 17 .חילול שמך Br So 5run‏ 16 .ולפיכך Br‏ 15 .לאמר < 
Br -- m5. 20 Br ww. 21 Br‏ 19 .בין הגוים ₪0 18 .באר 


So (So niלג( .וסובר מדבריהם המובן מאורך גלות .688 וספר מדבריהם כמו כן מרוב הנלות‎ 
I. T. correctly has brma"5, although Ar. has &inp jb. lJ n= Ar. NN; Ma 

5 .והבמיתנו שם שהוא ית' ₪0 והבטיתנו שם שהקב Br‏ 22 .אמר מספר , . . חנלות < 
 - 25 Br nירכמ. 28 Br So am.‏ .הנראה Br‏ 24 .בוה + So‏ 23 

.האדם after‏ היה + Br 4 bn So‏ .אן אלאנסאן בירה אלטאעה ואלמאציה Ar.‏ זג 
.על חטאו לבטל Br‏ 30 .גמה ... לא יעשה < a‏ 20 .לעשות Ma‏ 28 
.כאשר ביארנו Br‏ 31 
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אפשר שיענש האדם שימנעהו בחירת פעולה אחת, וידע הוא + בוה ולא 
יוכל למשוך? נפשו ולהשיבה% אל הבחירה ההיא : 

ועל זה הצד בעצמו+ היה עונש סיחון מלך חשבון, כי למה שקדם 
ממריו* אשר לא הוכרח עליו nwn eWay‏ שמנעו מהפיק רצון ישראל 
עד שהרנוהוז, והוא אמרו ולא אבה סיחון העבירנו בו ונו, ואשר היה קשה 5 
על המפרשים כלם בחשבם שסיחון גענש כשלא% הניח את ישראל לעבור9 
בארצו ואמר איך19 יעגש והוא מוכרח, כמו שתשבו שפרעה נענש הוא וסיעתו 
על אשר לא שלחו את ישראל, ואין הענין כן, אלא כמו שבארגו שפרעה 
וסיעתו היה ענשם מהשם על מה שקדם מחטאתם שלא ישובו עד שיבואו 
עליהם כל אלה המכות והיה עוּנֶש סיחון על מה שקדם מחטאתו אל Py‏ 10 
במלכותו שמנע לעשות רצון ישראל עד שהרגוהו0ו : 

וכבר ביאר השם!! על ידי ישעיה?! הנביא שהוא ית' יענש קצת 
המורים13 כשימנע4! מהם התשובה ולא יניח להם הבחירה5!, כמו שאמר16 
השמן לב העם הזה ואזניו הכבד ועיניו השע ושב ורפא לו, וזה דבר 
פשוט?! אינו צריך לפרוש, אבל הוא%! מפתח למנעולים רבים, ועל זה 15 
העיקר הולכים דברי אליהו ע"ה9! על הכופרים מאנשי דורו, ואתה הסבות 
את לבם אחורנית, ר"ל כאשר חטאו ברצונם היה ענשך עליהם9? שתסב 


! הוא בזה = ויעלם הו ברלך .זג‎ x; Br Ma So mpm. 2 Br bw for 
85i; Br > .לטגוע 50 למשוך‎ 3 Thus edd.; Ar. xm Br Ma So nown. 
20 4 32 .ועל הדרך הזו בעצמה‎ 5 Br .ממנו‎ 6 So voy wo. 7 Br 


ער שנלחמו והרגוהו + So‏ שמגע מהעביר ישראל בנבולו ער שנלחמו עימו והרגוהו 
ואשר הביא (להיות -- 80) עניין זה הפסוק קשה על המפרשים כלם מפני שחשבו Br So‏ 8 
,ואמרו איך , . . עד שהרנוהו 19 .עבור So‏ 9 .כי לא גענש סיחון אלא מפני שלא 
Mss. and edd. are confused and deficient, but the text can be reconstructed‏ 


פקאלוא כיף יעאקב והו מנבור כמא with the aid of the Arabic and Ma. Ar.‏ 25 
טנוא אן פרעא עוקב הו ושיעתה למא לם יטלק ישראל וליס אלאמר אלא כמא בינא אן 
פרעה ושיעתה כאן עקאבהם עגר אללה עלי מה תקדם מן טלמהם אן לא יתובוא חתי תנזל 
בהם נמיע תלך אלאפאת וכאן עקאב סיחון עלי מא תקדם מן טלמה או נירה פי ממלכתה אן 


ואמרו איך יענש והוא מוכרח כמו Ma downy‏ .מנע מן אנאבה ישראל חתי יקתלוה 
שפרעה וסיעתו היה ענשס מהשם על אשר לא שלחו את ישראל אך כמו שאמרגו היה על 30 
מה שקדם מחטאתם שלא יבואו ישובו עד שיבואו עליהם המכות והיה ענש סיחון על מה 
ואמרו איך Br So way‏ .שקדם מחמסו ועולו במלכותו שמגע לעשות רצון ישראל עד שהרנוהו 
והוא מוכרח (שהוא -+ 80) הקשה את רוחו ואמץ את לבבו כמו שחשבו (כאשר חשב )Br.‏ 
שלא נענש פרעה ועמו אלא מפני שלא שלחו את ישראל מארצם ואין הענין כן אלא כמו 
Br‏ 12 .הק"בה Br‏ 11 .שפרעה וסיעתו . . . . . עד שהרנוחו < 50 ע .*שבארגו 95 
Br marg. p9b5n. 1t Br So yew., 15 1. T. > Ar.‏ 03 .גביאו 80 הנביא ‏ + 
.כאמרו 80 22 16 | .ולא יעזב בידם הבחירה Br So (So oms mman)‏ .בה == פיהא 
Br So + ORD. — ?? Br So‏ 9: .הוא > Ar. (Poc.) 593 for 53. 18 Ma‏ 17 

.ענשם עליהם מאתך 

d* 
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יענש בעולם הבא לבד, ופעמים יענש בשניהם!, וענשו בעולם הזה חלוק, 
פעמים יענש בנוף, ופעמים? בממון או בשניהם יחד, וכמו שיבטל+ 
קצת תנועות האדם* שהן בבחירתו על צד העונש, כבטל ידו מן המלאכה? 
שלא יוכל לעשות בו דבר% כמו שעשה בירבעם?, או יסמא עינו9! מן הראות 
כמו שעשה באנשי!! nv‏ הנקבצים על לוט?\, כן יבטל ממנו בחירת 
התשובה עד3! שלא יתעורר אליה כלל+1 וימות בחטאו, ולא גתחייב15 
לרעת חכמתו, עד שנדע6! למה ענשזו בזה המין מן העונש9ו ולא ענשפו 
במין אחר, כמו שלא גדע מה הסבה בהיות9? לוזה המין זאת:? הצורה ולא 
היתה לו צורה אחרת, אבל הכלל כי כל דרכיו משפט, ויענש החוטא כפי 
חטאו ויגמול המטיב כפי הטבתו : 

ואם תאמר?? למה בקש ממנו לשלוח את ישראל פעם אחר פעם והוא 
נמנע מלשלחם, ולמה באו המכות עליו23 והוא עומד במררו על עקשותו+?, 
כמו שאמרגו שענשו*? היה שיעמוד על עקשותו55, ולא היה מבקש ממנו 
לבטלהז? מה שאי אפשר9? לעשותו, זה נם כן היה?? לחכמה מהשם 
30v‏ שיודיעהו שהשם יבטל בחירתו כשירצה לבטלה, ואמר לו אני31 
מבקש ממך שתשלחם, ולו32 שלחת היית33 נצול, אלא אתה לא תשלחםג3 
עד שתמות, והיה צריך הוא33 שיודה לשלחם עד שיראה הפך דבר הנביא36 
שהוא גמגעז3 להודות, ולא היה יכול, והיה בזה אות גדולה מפורסמת 38 
bxN‏ 3955 בני אדם כמו שאמר?4, ולמען ספר שמי בכל הארץ, שהשם 


ופעמים 2 .פעמים בעולם הבא לבד ופעמים בעולם הזה ופעמים בשניהם Br So‏ :1 
וכאשר Br‏ 4 .פעמים ₪0 ופעמים 2 3 | .פעמים ₪0 ;יענש -- Ar. W; Ma‏ = 


é Thus Ma for Ar. bbxי jk nn‏ .בני אדם 80 22 5 for Ww.‏ כמו 80 יבטל 
Ar. vb35N W "from taking hold,‏ 7 .כבטול 80 כביטול 32 ; כשבטל == 
לירבעם בן So‏ כאשר עשה לירבעם בן נבט Br‏ ? .מאומה 132 8 seizing".‏ 
0 או סמות העין Ma‏ או יסמא עינו Br‏ או עניה Ar.‏ 10 .בן נבט -- 118 נבט 
According to Ar. 39 is to be construed like m, as the ob-‏ .או לסמא עניו 
הנאספים 80 ject of Swap. 11 Br w3Nb nv» awed So wand. 12 Br‏ 
.ואין אנו חייבים 132 15 .אליה כלל > Br‏ 14 ,עד > So‏ 13 .על פתת לוט 
Ma So Ww».‏ 19 .מן העונש > Ma‏ 18 .זה + ₪0 17 .שנשאל Br‏ 16 
Br y. 22 Br‏ 21 .להיות ס5 כאשר לא נדע מה היא הסיבה להיות Br‏ 20 


והו ממנוע מן דלך באן תנזל אלאפאת עליה Ar.‏ rסf‏ והוא , . . עליו 23 .ואם תשאל 
0 ל < ₪0 .ועקשותו 80 24 | after nb‏ לא + Br Ma So‏ ;עליו Br maan‏ 
.לבטל So‏ לבטל הרבר Br‏ 21 .שענשו היה שיעמור על עקשותו Br‏ 28 .מה'ית' + 
Br So + vb. 29 Br ma Aii | B3 mo^. 30 Br Ma» m. —— 3180‏ 28 
שלתת == Ar.‏ 33 .ואלו 118[ if”.‏ לו Ar.‏ == ל "an. 32 Ar, nלשתש. Br‏ 
So mnn. 34 Thus Ma == Ar. phen N5 155 Br So‏ .שלחתם ג11 Br So‏ 
mm. 36 Br‏ הוא צריך ₪0 והיה זה צריך Ma‏ 35 .רק ידעתי שאתה לא תשלחם 
.ומפורסמת So‏ 38 .יהה נטנע זB‏ רוצה 18 37 .דברי הנביא שאמ' ₪0 שאמר -H‏ 

39 Ma < .כל‎ 40 Ma .שאמרנו‎ 
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לבו ואת לב עבדיו!, ואחר כן? היה מבקש ממנו? לשלחם, והוא מוכרחו 
שלא לשלחם, ואחר כך לענשו* כאשר לא שלחם ולהימתו הוא וכל 
סיעתו mm m‏ עול בלא ספק וסותר לכל מה שהקדמנו?, אלא 
נשאר שאין העגין כן":, אבל פרעה וסיעתו מרו בבחירתם מבלי הכרח!:, וחמסו 
הגרים אשר הין?1 בתוכם ועוּלו עליהם עָוֶל גמור3 כמו שאמר בביאור+!, 
וואמר אל עמו הנה עם בני ישראל רב ועצום ממנו הבה נתחכמה לו וגו', 
nan‏ הפעולה: היתה מהם בבחירתם וברוע: לבבם ולא היתה עליהם 
בוה הכרחה?1, והיה עונש השם להם על זה למנעם מן התשובה עד שיחול18 
עליהם מן העונש9! מה שהיה ראוי להם מן הדין שזה עגשם9, 
ומניעתם מן התשובה הוא שלא ישלחם, וכבר ביאר:? השם זה והודיעו 
שאלו היה רוצה?? להוציאם לבד היה מאבד אותו וסיעתו והיו יוצאים, 
ואמגם?? רצה DY‏ הוציא+? אותם לענשו*? על חמסם הקודם כמו שאמר 
בתחלת הענין2, ונם את הגוי אשר יעבודו דן אנכי וגו'ז2, ואי אפשר לענשם 
אלו היה עושים תשובה ועל כן נמנעו מן התשובה והחזיקו בהם, והוא 
אמרו כי עתה שלחתי את ידי וגו'25, ואולם בעבור זאת העמדתיך וגו': 
ואין לדקדק עלינו?? אם נאמר שהשם יענש האדם שימגעהו מן התשובה??, 
ולא יניח אליו בחירה!? בתשובה, כי הוא ית' ידע?? החטאים, ולפי33 
חכמתו וישרו יהיה שעור העונש, פעמים יענש בעולם הזה לבד ופעמים 


! Ma < .ואת לב עבדיו‎ 2 Br So JR. 3 Mss. edd. bnb. 1309 
“of him” = Ar. nib which context requires. 4 Br ₪0 .והם מוכרחים‎ 
5 Br So jכ .ואיך ענשם אתר‎ 6 Br So > .ולהמיתו הוא וכל סיעתו‎ 7 Br 
80 .וזה גראה‎ 8 Br So 53. ? Br So + inysn. 10 Ar. 


6 .גשאר == Mss. edd. < Ar. ‘ps “it remains”‏ .לכן בקי אן לים אלחאל הכרא 


דון קהר ולא נבר points to some word that has fallen out. 11 Ar.‏ שאין 01 ש 
והעלו עליהם עול .900 13 «without force or constraint". 12 Ma Yu.‏ 
כאשר נאמר {wn “and they placed upon them a heavy yoke”. 14 Br So‏ 
.בבחירתם מבלי הכרח רק ברוע Br So‏ 16 .הרעה + Br‏ 15 .בביאור > Ma‏ 
probably a‏ מבלי הכרח רק .16 .מ See‏ .לא היתה עליהם בוה הכרחה > Br So‏ 17 
Br So‏ 19 .שיחולו ₪0 Br‏ 18 ,ולא . . . הכרחה misplaced equivalent of‏ 


that this should be their‏ אן דלך עקאבהם T, T. < Ar.‏ 20 .מהעוגשים 
Br‏ 23 .שאים רצה Br‏ 22 .אמר 80 21 punishment” = DYW MY.‏ 
Ma‏ 24 .ואמגם 102 אמרם ₪80 אבל 218 .וצאים after‏ מהרה מאין איחור + So‏ 
Thus‏ 26 .לעגשם סS Br‏ ;אן יעקבה Thus Ma = Ar.‏ 25 .הוציאו סS‏ שהוציאו 


על מה שקדם מחמס Br So‏ עלי ;טלמהם אלמתקדם כמא קאל פי אול אלאbר Ma = Ar.‏ 
.ואח"כ יצאו ברכוש גדול So -L‏ 27 .שיעבודם (שעבור 80) כמה שהבטיח ואמר 
Cf. c. IV, p. 28, n. 17, and below‏ 29 .ואך אותך ואת עמך בדבר + T‏ ,[ 28 


שימנעהו מן התשובה 38 .ולא ילומגא שגאעה Ar.‏ = ואין לדקדק עלינו .10.מ p.55,‏ 

= Ar. 3m Nb jaa “in that he does not repent’. ₪0 .ויטנעהו מהתשובה‎ 

31 Br So .ולא יעובהו לבחור‎ 32 Br So הוא ית' שמ‎ Ma ym. 33 So ‘pd. 
d 
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אמת, ולא בזה המאמר! התחייב פלוני הרע להיות רע על כל פנים ולא פלוני 
הצדיק להיות צדיק על כל פנים, אבל כל מי שהיה מהם רע היה בבחירתו, 
ואלו היה רוצה להיות צדיק היה יכול ואין מונע לו, וכן כל צדיק וצדיק? אלו 
היה רוצה להיות רע לא היה לו מונע? מזה, כי הדברים שאמר לא אמר: 
על איש ידוע עד שיאמר כבר ננזר עליו, ואמנם באו הרבוים בכלל, 
ונשאר כל אישז בבחירתו כעיקר9 יצירתו, וכן כל איש ואיש מן המצריים 
אשר חמסום והונו אותם היה בבחירתו? שלא יחמסם אלו19 היה רוצה11, 
כי לא ננזר על האיש בפרט שיחמום 15 : 

NNN‏ התשובה בעצמה Bow‏ על אמרו הנך שוכב עם אבותיך וקם 
העם הזה וזנה וגו'י:, שאין הפרש בין זה ובין אמרו מי*1 שיעבוד ע"ז נעשה 
בו כך וכך, שאם לא ימצא לעולםז! מי שיעבור: תהיה9! ההפחדה 
לבטלה, והיו6? הקללות כלם לבטלה, וכן העונשים אשר PN muni‏ לנו 
לומר!? כאשר מצאנו דין פקילה בתורה שזה אשר חלל?? השבת3? היה 
מוכרח להללו?, ולא מפני הקללות שבאו בתורה נאמר שאשר עבדו ע'זו 
וחלו עליהם הקללות ההם נגזר*? עליהם לאבדָה, אבל6? בבחירתו עבדָה 
כל מי שעבדה, וחל עליו העונש?? גם המה בחרו בדרכיהם וגו' גם אני 
אבחר בתעלוליהם*? וג': 

אבל אמרו וחוקתי את לב פרעה וגו" ואחר כך ענשו והמיתו יש בו מקום29 
לדבר ויעלה ממנו בידינו39 שורש גדול, והסתכל 31 מאמרי בזה הענין, ושים אליו 
לבך, וחבר?? אותו על דברי זולתי33 ובחר לך הטוב, והוא4ּ3 שפרעה וסיעתו 
אלו לא היה להם חטא אלא זה35 שלא שלחו ישראל, היה הענין מסופק 
על כל פנים שהוא3 מנעם מלשלוח אותם כמו שאמר כי אני הכבדתי?? את 


! Ma בזה הדבר‎ s^» Br So .ולא מפני זה המאמר‎ ? So 4- pm. 3 Ma 
So > yarn. 4 Br ₪0 ,אמרם‎ 5 Ma > ww. 6 So > yy. 7 So 
ושאר‎ for .ונשאר‎ Mi + wei 8 Ma So .בבחירתם 1]1 9 .בעקר‎ 10 Br 
.אם‎ 11 Mi .היו רוצים‎ 12 Br .האיש rסf איש‎ Br .שיחמסם ₪0 שיחמסום‎ 
13 Ma .בל מי ₪0 15 .אחרי אלהי נכר הארץ -]- .1300 +1 .גשוב‎ 16 Ar. 
yaa) n3 nbybi "towards him shall we do and act”. זו‎ Ma .בעולם‎ 


18 Ar. Ym “transgress”. Br So ams wayw Ma vy marw. Originally 


vw, but incorrectly copied 7iapיw,‎ a natural mistake, as "2r"? is used 
so often here. It then became necessary to supply an object. 19 So + 
.אותה‎ 20 So wm. 21 Ma + ona. 22 So .שה שחלל‎ 23 Ar. nav. 
24 118. .שנגזר סS 25 .לקללו‎ 26 So .לעבדם‎ Br .אבל rסf אך‎ 27 Br 
-+ ‘saw .כמו שאמר -- ס5 כמ'‎ 23 Ma .בתעלוליהם = בררכיהם‎ Br Ma So 
-] .ומגורותם אביא להם‎ 20 Br .יש באותו הענין מקום‎ 30 T, T. 4 
a. 31 Ma .הסתבל‎ 32 Ar. niapai “and compare it" Br qm». 
33 זולתי‎ = Ar. תכלם פיה‎ jb bD “all those who have spoken about it”. 
31 Ma -]- .אצלי‎ 35 Br So » .זה‎ 36 Br So "pn “inv. 37 Br 


.כי אני הכבדתי 10% והכבדתי 


25 
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לדעת טוב ורע וגו'!, ר"ל שהוא היה אחד בעולם, ר"ל? מין שאין כמותו3 
מין אחר שישתתף+ עמו בוה הענין אשר נמצא לו, ומה5 הוא, שמעצמו 
ומנפשו ירע הטוב והרע, ויעשה איוה מהם שירצה ואין מונע לו מהם, ואחר 
שהוא כן, אפשר שישלח ידו ויקח מוה% ואכל וחי לעולם: 


ואחר שהתחיוב? זה במציאות האדם ר"ל שיעשה בבחירתו פעולות הטוב 6 


והרע, כאשר ירצה5, התחיב ללמדו דרכי הטוב? ושיצוהו ויזהירוהו 
ויענישוהו ויגמלוהו, והיה9! כל זה יושר, וראוי לו שירגיל עצמו פעולות 
הטובות1!, עד שיהיו לו המעלות?:, ויתרחק מן הפעולות MOY IY mya‏ 
ממנו הפחיתיות אם13 הם נמצאות אתו, ולא יאמר שהם בענין שאינם 


יכולות+ להשתנות, כי כל15 ענין אפשר להשתנות מן הטוב אל הרע ומן 10 


15 


20 


30 


e 
CK 


הרע אל הטוב והכל בבחירתו*1, ובעבור זה הענין! זכרנו כל%! מה שוכרנו 
מענין המצות והעבירות : 

והנה נשאר לנו לבאר דבר אחד מזה הענין והוא שיש קצת פסוקים9! 
יחשבו בהם בני אדם שהשם יגזור במרי ושהשם יכרית20 עליו, וזה שקר 
וצריכים אנו לבארם!?, כי הרבה מבני אדם התבלבלו בהם??, ומוה אמרו 
לאברהם2%, ועבדום וענו אותם ארבע מאות שנה+?, אמרו הלא תראה5? 
שגזר על המצריים שיחמסו זרע אברהם, ולמה ענשם וזה בהכרח בגזירה 
שהשתעבדו בהם כמו שגזר6?, והתשובה בזהז? שוה הענין רומה כאלן8;ג 
אמר השם שהגולדים לעתיד יהיה מהם מורה9?, ועובר, וחסיד, ורע99, וזה 


! Ma -L mia .וכבר באר‎ 2 Ma > .במהו ₪0 3 .רל‎ 4 Ma .בו‎ 


5 So .אשר נמצא בו הוא‎ 8 Ar. .קת מוה האץ == ויאכר מן הרה אלשגרה‎ 6 
absence of yNa from the text of I. T., and arbore in brackets in Poc., seem to 


imply that meos was not originally in the Ar. Ma ולקת‎ Ma > mb. 
.שיתחייב ₪0 118 ז‎ 8 Ma ;כשירצה‎ Br + j5 אם‎ after .ירה‎ 9 Ma > 
;דרכי‎ Br marg. 4. pom. 10 80 ויזהירהו ויעגישיהו ויגמלהו ויהיה‎ 11 Thus 


.להרגיל עצמו בפעולות הטוב +13 בפעולות ₪0 אן יעוד גפסה אפעאל אלכיראת .ז\. == Ma‏ 
.ביכולת Br‏ ג .אם for‏ אשר סS‏ ;פחיתיות fa‏ 13 .השכליות So -p‏ 15 


15 Ma bow. 16 Ar. הו אלמכתאר לדלך‎ “and he is the chooser in this”. 


17 Ar. .ונחו הרא אלמעני ומן אנלה‎ Br So .ובעבור 402 ומפני‎ 18 Ma » 55. 
19 Br So » nsp; So .מפסוקים‎ 20 Br וצריכים אגו לבארם 21 .מכרית‎ = 
Ar. 87133355 “and so we shall explain them”. 22 Many edd.>ona... >. 
23 Br So מה שנאמר‎ for .אמרו‎ 24 [. T. +- .ארבע מאות שנה‎ 25 Ar. 


פלאי שי עאקבהם והם באלצרורה לא בד להם .זA‏ 26 nan “thou seest Him".‏ 


yk “then why did He punish them, since by necessity‏ יסתכדמותם כמא קדר 
and inevitably they must enslave them as He had decreed?” Ma no‏ 
ולמה ענשם והלא בהכרח Br‏ עגשם שזה בהכרח הגזרה נשתעברו בהם כמו שנגזר עליהם 
ולמה ענשם הלא בהכרת בגזרה (גורת 111) השם So‏ בגזי' השם השתעבדו בהם כמו שנגזר 
.בוה for‏ לאילו Ma mawnn; Br So‏ 27 .השתעבדו בהם כמו שגזר עליהם 
Br‏ 30 .מורה 102 מורד 132 Ma mm ona;‏ 29 .הענין דומה כאלו < 1]8 25 


40 or .ורע‎ 


e 
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לממהג, והוא? מאמר אמיתי שהשם רצה שתהיה הארץ כלה+ במרכז, 
ומפני זה בכל עת שישליכו spon‏ ממנה למעלה יתנועע אל המרכז, 
וכן כל pone pon‏ האש יתגועע למעלה psia‏ שקדם להיות האש 
מתנועעת למעלה, לא שהשם רצה בעת שהתנועעז זה החלק מן הארץ 

5 שיתנועע למטה, ובזה יחלקו% המדברים, >“ שמעתים? אומרים שהרצון 
בכל דבר ans ny‏ עת תמיד, ולא כן נאמין אנחנו, אך הרצון היה9: בששת 
ומי הבראשית, ושימשכו:+ הדברים כלם?! על טבעם תמיד כמו שאמר3ג מה 
שהיה הוא שיהיה ומה שנעשה הוא שיעשה, ואין כל חדש תחת השמש, 
ומפני זה הוצרכו+: החכמים לומר שכל15 המופתים היוצאים חוץ לטבע 
0 אשר היו ואשר*: עתידים להיות ממה שיעד בהם*! כלם קדם הרצון בהם18 
בששת ימי בראשית והושם בטבע הדברים אז שיתחדש9! בהם מה שיתחרש, 
וכאשר יתחדש בעת שצריך נחשוב בו שעתה הנתחרש, ואין הענין כן20: 
וכבר הרחיבו בזה הענין הרבה במדרש קהלת וזולתו:, וממאמרם?? בזה 
הענין עולם כמנהגו נוהג%?, ותמצאם תמיד בכל דבריהם ע"ה+? בורחים 
5 מתת הרצון בדבר אחר דבר ובעת אחר עת, ועל זה הצד*? יאמר באדם 
כשיקום וישב6? שברצון?? השם קם וישב ר"ל שהושם בטבעו בתחילת 
בריאת האדם23 שיקום וישב בבחירתו, לא הוא רצה עתה בעת קומו שיקום 
או שלא יקום כמו שלא?? רצה עתה בנפילת זה האבן99 שתפול או שלא31 
תפול, וכלל הענין?? שתאמין?5 כי כמו שרצה השם33 שיהיה האדם נצב 
0 הקומה3, רחב החזה, בעל אצבעות, כן רצה שיתנועע, וינוח מעצמו, ויעשה 
פעולות בבחירתו אין מכריח3 לו עליהם ולא מונע לוז3 מהן, כמו שהתבאר 
בתורה3% האמתית ואמרה מבארת99 זה הענין49, הן האדם היה כאחד 
ממנו לדעת טוב ורע ונו', וכבר ביאר התרגום הפירוש:+ שהרצון בו?+ ממנו 


: Ma + .יררה למטה‎ 2 Ma yin. 3 Ma ny" n. 4 Ma » n5». 
5 132 .להיות האיש עס לייותו 80 6 ,מחלק‎ 7 Ma  עעונתיש.‎ 8 Br 95 
.חולקים‎ 9 So .שמעתי‎ 10 Ma .היו רצו]‎ 1: Ma So iכoשbיש.‎ 1 Br 
+ .בו‎ 13 Br *bN3 .כאשר‎ 14 Br .ולפיכך הצריכו‎ * 15 Br So 55 vo. 
16 Br So Ws on. 17 Br .מה שיעד בהם הכתוב ₪0 מאשר יערד בהם הכת'‎ 
18 Ma So psn ona. 19 Ma wann. 20 Thus Ma — Ar. mn spo» 


0 אך כאשר התחרש הרבר Br‏ .פי אלוקת אלרי ינבגי טן פיה אנה אמר טרי אלאן ולים כדלך 
וכאשר יתחרש בעת הצורך ₪0 בעת הצורך יתשבו הרואים שעתה נתחדש ואין הרבר כן 


Ma So‏ 22 .וזולתם 113 21 .יחשבו הרואים בו שעתה נתחרש ואין הרבר כן 
Br 5»‏ 25 .ותמצאם 81602 ע"ה ₪0 24 .הולך Br‏ 23 .ומאמרם 
העולם So ps. 28 Br‏ 27 .ושישב Ma‏ 26 .אילו הפנים 
So xd. 35‏ 31 .האבן הואת ס5 האבן Br wt‏ 30 .כאשר לא Br‏ 29 .בריאתו 
שירצה סS Br » Dun‏ 34 .וכלל הדבר שנאמין בו 80 33 .זה הענין Ma‏ 31 
Br > w.‏ 37 .מכריע a‏ ;ואין Ma nby. 33 So‏ 35 .השם ית' 
Br‏ 40 .מבארת rסf‏ המבארת ;,ואמרה < ₪0 02 39 .כאשר התבאר מהתורה Br‏ 38 
.בתורה התרגום הפירוש aת‏ בתרנום בפירוש Br‏ 41 .באמרה + ₪0 באמרם + 


42 שהרצון בו‎ = Ar. אן תקרירה‎ “that its meaning". 40 
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או הוֹנָה אותו! וכחש בו וגשבע עליו? לשקר אם נאמר שהשם גזר על 
וה שיגיע זה הממון לידו ושיצא מיד זה האחר כבר גזר בעבירה, ואין הענין 
כן, אבל כל פעולות האדם הבאות בבחירתו בהם+ בלא ספק ימצאן5 
המצות והעבירות% כי כבר בארנו בפרק השני שמצות התורה ואזהרותיה? 
הם בפעולות אשר לאדם בהם? בחירה שיעשה ושלאף! יעשם, ובוה החלק 
מן הנפש תמצא יראת שמים ואינה בידי!ו שמים, אבל נמסרת לבחירת 
DINN‏ כמו שבארנו?!, אם כן אמרם הכל אמנם ירצו בו13 העניגים הטבעיים 
אשר אין בחירה לאדם בהם, כגון14 היותו ארוך או קצר5!, או רדת16 מטר 
או עצירה, או הפסד אויר או זכותו?!, וכיוצא בזה1% מכל מה שבעולם זולת 
תגועת האדם ומנוחתן19 : 10 
ואמנם זה העגין אשר בארו החכמים?? שהמצות והעבירות אינם ביד1? 
השם ולא ברצונו, אבל ברצון?? האדם, נמשכו בוה אחר דברי ירמיה23 
והוא אמרו+?, מפי עליון לא תצא הרעות והטוב, שהרעות הם5? המעשים 
הרעים והטוב הם המעשים טובים, ואמר שהשם לא גור6? על האדם 
לעשותז? רע או מוב, ואחר שהעגין כן ראוי לאדם שיתאונן ויבכה9? 
על מה שעשה מן החטאים והעבירות אחר שפשע ברצוגו, ואמר מה יתאונן 
אדם חי גבר על חטאיו, ואחר כן שב39 ואמר!? שרפואת זה החולי בידינו כי 
כמו שפשעגו בבחירתינו כן לגו לשוב ממעשינו הרעים, ואמר אחר זה?? נחפשה 
דרכינו וגחקורה33 ונשובה עד יי+3 נשא לבביגו אל כפים אל אל בשמים35: 
אבל המאמר המפורסם אצל בני אדם וגם ימצא ממנו בדברי החכמים 90 
ובדברי הגביאים36 גם כן והוא שישיבת האדם וקימתוז3 וכל תנועותיו 
ברצון השם ית' וחפצו, הוא מאמר ISMON‏ על צד אחד, והוא כמי39 
שהשליך אבן אל האויר וירדה למטה שאמרגו בה שברצון39 השם ירדה 


ct 


ju 
OV 


1 Ar. MNS 08 “or cheat him". See Ro., p. 68, n. 4. Br nan, Br marg. 

25 nw hiphil of 73) “oppress, maltreat, overreach in dealing” (m38). 2 [. T. 
> nbND .בממונו == פי‎ 3 Br marg. + on. 4 ₪0 מסורות לו ותלויות בבחירתו‎ 
.הבאות כבחירתו בהם rסf בהן‎ 5 Br marg. 4- mb before iNsb‘; So isbn. 

6 ₪0 -+ .בבחירתו‎ 7 Ma nnnm. 8 .\. פי אלאפעאל‎ Br הפעולות‎ 
Ma So mbwa». 9 Ma » nm. 10 ₪0 .או שלא‎ 1 Ma T2. 


30 12 So + פקולהם אדא הכל אגמא ירידון בה .41 3 | .למעלה‎ and when they said 
bon, they only meant by it". Ma "w^ .הכל בידי השמים ₪0 הכל בידי השמים אמגם‎ 


1 Ma » q3. 15 [18 .וקצר‎ 16 Mla > nn. זו‎ So Wan Br won. 
18 So .בהן‎ 19 Dr Ma mmia. 20 Ma hon. 21 ₪0 .בידי‎ 
22 Ma ,ע"ה -- ₪0 23 .אבל ביד וברצון‎ 24 Br ‘pw. 25 Ma > .הם‎ 
35 26 Br So .אינו נוזר‎ 27 Ma .עשות‎ 28 Br + לו‎ 118 +- Nin. 29 Br 
.להתאוגן ולבכות‎ 30 So .ואח"כ חור‎ 31 fa >< .ואמר‎ 32 Ma So > 
.ונחקורה < 8]\[ 33 .אחר זה‎ 31 Ma » *" .אל ה' 80 עד‎ 35 Ma » 
.אל כפים אל אל בשמים‎ 38 Ar, .שקימה האדם וישיבתו == .\ 37 .אלכתכ‎ 


9% I. T. > Ar. .אבל = לכן‎ 39 Br Ma 125. 40 113 .ברצון‎ 
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אשר נגזר שיהיה אי אפשר מבלתי היותו, וזה כלו שקר גמור! וכנגד 
המושכל והמורגש? והריסת3 חומת התורהו, ולור על השם בעול 
חלילה לו ממנו, אמנם האמת אשר אין ספק בו שפעולות האדם כלם 
מסורות לו אם ירצה יעשה ואם ירצה לא יעשה? מבלתי הכרח שיכריהוהו 
עליו, ומפני זה היה ראוי לצותו%, אמר ראה גתתי לפניך? היום:! את 
החיים ואת הטוב ואת המות ואת הרע וגו'י!, ובחרת בחיים, ושם?! הבחירה 
לנו בהם, וחיוב העונש למי שימרה, והגמול למי שיעבוד אם תשמעו אם לא 
תשמעו, וחייב הלמוד וההתלמדות, ולמדתם אותם את בגיכם, ולמדתם 
אותם9! ושמרתם לעשותם וכל מה שבא בלמוד+! המצות, וחייב5! גם כן 
ההכנות*! כלם כמו שכתוב בתורהזו; ואמר! ועשית מעקה לגגיך ולא 
תשים דמים בביתך19, פן ימות במלחמה וגו', במה ישכב, לא יחבול29 רחים 
ורכב!? וגו', והרבה?? בתורה ובספרי?? הנביאים מזה הענין ר"ל ההכגות+? : 
אבל מה שנמצא לחכמים*? והוא אמרם הכל בידי שמים חוץ מיראת שמים, 
והוא6? אמת ונוטה לצד מה7? שוכרגו, אלא שהרבה פעמים9? יטעו בגי 
אדם ויחשבו קצת פעולות האדם הבאות בבחירתו שהוא מוכרת עליהם, 
כזווג פלוני29, או היות זה הממון3 בידו, וזה בלתי אמת, כי זאת האשה 
אם!3 לקחה בכתובה וקדושין והיא כשרה לו ולקחה לו לפריה ורביה והי 
מצוה והשם לא יגזור בעשיית מצות, ואם יהיה34 בנשואיה איסור היא 
עבירה והשם לא יגזור עבירה33, וכן זה אשר גזל35 ממון פלוני, או נגבוז3 





: Ar, bbאבו והדא כלה מתאל‎ but this is wholly impossible and absolutely 
false". 2 ₪0 .המושכלות והמורגשות‎ 3 Ar. nim, read as noun pin, 
or verb mm. I. T. construes as noun, Poc. and Wo. as verb. 4 Ar. 


Rpיnwbn,‎ generally translated by .הרת עס התורה‎ See Munk, Guide, IL, p. 68, 
n. 3; Holzer, Dogmenlehre p. 24, n. 6; Peritz, Sefer ha- Mitzwoth, p. 6, n. 1. 
5 So .ולגרור‎ 6 Ar. ען רלך‎ -— “may He be exalted above this!". 2 
T Ar. מבלי ., . לצוותו 5 | .ואם לא 18 ואם לא ירצה 80 +13 .אן שא פעל ואן שא לא יפעל‎ 
== Ar. מן גיר גבר ולא קהר לה עלי רלך פלדלך לום אלתכליף‎ *wנthout‎ any constraint or 
compulsion upon him in regard to it, and therefore the commandments were 
necessary". So ifnיכיש.‎ 9 Brom. 0 Maג><םוה.‎ 11 Br + ואחר‎ 


So nw. 13 So » nns. 4 Ma‏ 12 .ואת המות ואת הרע > So‏ כך אמ' לו 
oda. I.T. > Ar.דעתלאו “and the practising of’. 15 Ma + oma. 16 Ma‏ 
כי תבנה -+ ₪0 .האמת = אלחק I. T. > Ar.‏ זו .30 p. 43, n.‏ 306 ,החכווגות 
כי 5 for‏ 1335 . . . בביתך win ms. 18 Ma So » "DN. 19 Br Ma So‏ 
Ma S'ann. 21 Br Ma > 33%. 22 1, T. > Ar.‏ 20 .הנופל ממנו 
.עליה השלו So -p‏ 25 .הכונות 1:8 +2 "Nb. 23 So «am.‏ = גדא 
Ma‏ 29 .שפעמים m 8w. 27 Ma m5, 28 Ma n3"‏ כן Br So‏ 26 
Br So Nn. 33 Ma‏ 32 .אשר So‏ 31 .הממון הוה Ma‏ 30 .פלגית 
Ma bx.‏ 33 .בעשית עבירה ס5 העבירה So mson. 34 So mm. 35 Ma‏ 


31 Ar. npaD ix “or steal from him”; Br wes 333 Ma > 1233 18 So -+ nan. 
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והוא: מוכן לצד המורך והפחד, וכשילמדוהו וירגילוהו יקבלם? מהרה, ואם יכוין 
בו הגכורה לא ישוב גבור רק בקושי נדול3, אבל ישוב כשירגילוהו בלא ספק: 

ואמנם (msi‏ לך וה שלא תחשוב השגעונות WR‏ ישקרו% חכמי 
הכוכבים אמיתיות כשיחשבו שמולד אדם ישימהו בעל מעלה או בעל 
חסרון, ושהאיש maw‏ על המעשים ההם בהכרח, אמנם אניז יודע 
שהדבר המוסכם עליו מתורתיגו ומפילוסופי יון כמו שאמתוהו טענות האמת 
שפעולות האדם כלם מסורות לו אין מכריח5 עליו? בהם ולא מביא אותו 
זולת עצמו כלל יטהו?! לצר מעלה או לצד חסרון, אלא אם!! יהיה הכנה12 
מזנית לבד כמו שבארנו שיקל לו בה13 ענין או יכבד+!, אבל שיתחייב או 
יהיה נמנע אין זה כלל, ואלו היה האדם מוכרח על פעולותיו היו5: בטלות 
מצות התורה ואזהרותיה והיה הכל שקר גמור אחר שאין בחירה לאדם במה 
שיעשה, וכן היה מתחייב בטול הלמוד וההתלמדות ולמוד כל מלאכת מחשבת, 
והיה)! כל וה הבל ולבטלהז! אחר שהאדם אי אפשר9ו לו כלל מפני 
המכריח שיכריחהו מחוץ9! לפי דעת האומרים וה שלא יעשה15 הפועל 
הפלוני, ומבלתי?? שידע%! החכמה הפלונית, ושתהיה:? לו המדה הפלוגית, 
והיה הגמול והעונש גם כן עול גמור?? לא ממנו קצתינו לקצתינו, ולא23 
מהשם לנו, my‏ שמעון ההורנ+? לראובן אחר שוה מוכרח שיהרוג וזה 
מוכרח*? שיהרג למה נעגוש שמעון ואיך יתכן גם כן עליו ית' צדיק וישר 
הוא שיענשהו על פועל שאי אפשר 2619 לא יעשהו, ואפילו השתדל שלא 
יעשהו*? לא היה%? יכול, והיו בטלות גם כן29 ההכנות?? כלם עד סופם 
מבגות הבתים!?, וקנות המזון?3, ולברוח בעד9? הפחד וזולת זה+3, כי 


1 Ma יקבלוהו 114 2 .מן הצריך הוא‎ — 3 Ar. 135235 "but with difficulty". 
+ ₪0 .בשגעונות ₪0 5 .בארגו‎ — 5 Ma naw So wpe cod. 73 (see p. 42, n. 1) 


a" 7 Mss. edd. ‘JX, but Ar. nik (= nna), which should be emended 
5 to NIN (= ^N) rather than Heb. .אתה %0 אני‎ SMa yon. 9 Br So tmx. 
ולא... (זולתו גMa).. יטהו 0ו‎ tמטפ‎ Ma, wמicמ‎ = Ar. .ולא עאדי לה מן כארג בוגה ימילה‎ 
Br So (Mi nb) vv .ולא מביא זולת עצמו (עצמם 211) כלל‎ 11 So + jo. 
12 Ma mayan. 13 ₪0 < .בה‎ u Ma .בענין או דבר‎ 15 Ma .היה‎ 
1$ Br Ma mn. 17 הבל ולבטלה‎ = Ar. nay “sport, play”. 18 אי אפשר‎ 
construed with ומבלתי שירע 6ם8 שלא יעשה‎ 866 Ro., p. 67, n. 1. 19 Thus 


.מחוץ < ₪0 .מפני הגורם המכרית אותו מחוץ זולתו 132 בדאעי ידעוה מן כארנ Ma = Ar.‏ 
Ma‏ :22 .ותהיה 80 חכמה פלוגית 50 החכמה פלונית 18 21| .שלא ידע -- 2 20 


.שהרa Br So ym... y1 for Nbr... Nb. 24 Mi‏ 22 .גמורה סS‏ נמול 
“compelled and constrained”. 26 Ma » Y.‏ מגבור מpהiר Ar.‏ == מוכרn‏ 25 
אלעסתדאראת Ma imwyd. 28 Ma  היהי. 29 Ma > 15. 30 Ar.‏ 27 


Vorsichtsmafregeln, see Friedlaender, Sprachgebr., sub voce. Ma mwan, 
31 Manns. — 32 Thus Ma — Ar. mpos "food"; Br So edd. poen. 33 Ar, 
y; Br So mya. 31 Br So pnd .וזולתם מן הדומה‎ 


הפרק השמיני 


ביצירה האנושית1 


אי אפשר שיולד האדם מתחלת? ענינו בטבע בעל מעלה ולא בעל חפרון, 
כמו שאי אפשר שיולד האדם בטבע בעל מלאכה מן המלאכות, אבל אפשר 
שיולד בטבע מוכן למעלה או לחסרון בהיות פעולותיה יותר קלות עליו 
מפעולות זולתה+, והמשל בו כשיהיה אדם* מזגו נוטה אל5 היובש ויהיה 
עצם מוחו וך הלחות? בו מעט שוה% יקל עליו? לגרום ולזכור9 ולהבין 
הענינים!! יותר מאיש בעל לחה לבנה?! רב הלחות במוח, אבל my as‏ 
האיש ההוא המוכן1% במזגו אל זאת המעלה מבלתי למוד כלל, ולא Wy‏ 
כחו+! ישאר סכל בלא ספק, וכן כשילמדו ויבינו זה העב הטבע*! רב 
הלחה ידע ויבין אבל בקושי16, ועלז! זה המין בעצמו ימצא איש שמוג 
לבו יותר חם ממה שצריך מעטS!,‏ והיה?! גבור ר"ל מוכן לגבורה אם 
ילמדוהו הגבורה יהיה גבור במהרה?2, ואחר מוג לבו any‏ קר ממה שצריך 


- 


i Thus Ma So 606. == קת1םע06ם00'' פי אלפטרה אלאנסאניה .צ\.‎ human, na- 
tural disposition” or “inclination”. Br cod. 73 (see Ro., p. 30, n. 4; p. 31, 
8. 9; p. 62. .בטבע האנושי (1 .מ‎ 2 So nלחתב.‎ 3 So + בהיות 4 .לארם‎ 
nnow... thus Ma == Ar. אסהל עליה מן אפעאל גירהא‎ TON באן תכון אפעאל‎ Br 
והיות פעולות האחת מהם 80 בהיות פעולות האחת מהם יותר קלות עליו מפעולות האחר'‎ 
.יותר קרבות וקלות עליו מפעלות זולתו‎ 5 Ma .האדם‎ 6 Ma bv. 7 So 
.ולחות‎ 8 So » mv. 9 Ma קל‎ Ma » vox. Br והלחות בו מעט יקל .שזפ‎ 


voy. 10 לנרום ולזכוךר‎ = Ar. אלחפט‎ “the memory”. 11 Ma, .ענינים‎ 
מאיש בעל לחה לבנה ?ו‎ = Ar. ‘nda pow yp “than a phlegmatic individual”. 
So bpבמ‎ for .מאיש בעל‎ 13 Br .המובן‎ 14 Thus Ma for Ar. 
)00.( .ולא התאר מנה קוה‎ Br vmm .ולא יעורר כחותיו 80 ולא יעוררו‎ Wolff (p. 93), 
unnecessarily, reads תהרא‎ “properly guided" for "Mni which, however, if 
changed to רNnn,‎ gives an acceptable Ar. form from yb “to rise, be shaken, 
roused or stirred’ == I. T. saw, Poc. excitetur; “and his faculty is not 
aroused”, “stirred up” or “awakened”. 15 Thus So edd. == Ar. 
זה העב בטבע זB ;הדא אלגליט אלטבע‎ M]a .ה הטבע העב‎ 16 Ar. $3) 093 “with 
difficulty and exertion”. 17 So bv. 18 Ma > byb. 19 Br So 
nu. 20 Ma > ;ר"ל , , , במהרה‎ Br mb So peo ^53 for .במהרה‎ 


DD 
e 
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חזק נבדל: למה שמצא בנפשו? ממציאות שאר הנמצאות, ואי אפשר לאדם 
להשיג זה השיעור מן ההשגה אלא שהוא ע"ה השיג למטה מוה מעט, והוא 
אשר כְּנָה ואמר אותה3 וראית את אחורי, ואני עתיד להשלים זה הענין 
בספר הנבואה : 
וכאשר ידעו החכמים ע"ה ששני המיגים האלה מן הפחיתיות ר"ל השכליות4 8 

והמדות, nn‏ אשר יבדילו בין האדם ובין השם*, ובהם הוא יתרון מעלת 
הנביאים אמרו על קצתם במה שראו מחכמתם ומדותיהם ראוים היו שתשרה 
עליהם שכינה כמשה רבינו, ולא יעלם ממך ענין הדמיון שהם דמו אותם 
בו, לא שהשווהו% אליו חלילה לשםז, וכן אמרו על אחרים כיהושע על 


10 : הצר אשר זכרנו9, וזה הוא הענין אשר כוננו לבארו בוה הפרק‎ 
1 So 5*2». 2 Thus edd. — Ar. nv53 ^s. Br Ma So wy. 3 So 

בין ה' ובין ₪0 5 .הדבריתו Ma‏ 4 .אותו 218 .ואמר -+ ₪0 .אותה < 
Br So > ow. ? So -r my.‏ 7 ,שישווהו 80 6 .האדם 


.שזכרנו 113 9 
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מצאנו קצת פחיתיות: המדות ימנעו? הנבואה לגמרי ככעס, אמרו כל 
הכועס3 אם נביא הוא גבואתו מסתלקת ממנו והביאו+ ראיה מאלישע 
אשר נסתלקה5 ממנו הנבואה> כאשר כעס עד שהסיר? כעסו, והוא אמרו 
ועתה קחו לי מנגן וגו : 

והאנחה והדאגה שיעקב? אבינו עה כל ימי התאבלו על יוסף39 נסתלקה 
ממנו רוח הקודש, עד שנתבשר:: בחייו אמר ותחי רוח יעקב אביהם, ואמר 
התרנום2! ושרת רות נבואה על יעקב אבוהון13, ולשון החכמים אין הנבואה 
שורה לא מתוך עצלות, ולא מתוך masy‏ אלא מתוך דבר+! שמחה: 

וכאשר ידע משה רבינו*! שלא נשאר16 לו מחיצה שלא הפיר אותה וכי 
נשלמו בו מעלות המדות כלם והמעלות?! השכליות כלם בקש להשיג 
השם9! על אמיתת מציאותו אחר שלא נשאר לו מונע, ואמר הראני נא 
את כבודך, והודיעו ית' שאי אפשר לו זה בהיותו שכל נמצא בחומר, ר'ל 
מאשר הוא אדם והוא אמרו כי לא יראני האדם וחי, הנה לא נשאר לו 
בינו ובין השנת השם9! על אמיתת מציאותו? אלא מחיצה אחת בהירה 
והיא השכל האנושי שאינו נבדל, וגמל עליו אותוו? השם חסד בתת לו 
מן ההשנה:? אחר ששאלו יותר ממה שהיה אצלו קודם שאלתו, והודיעהו 
שהתכלית%? אי אפשר לו מפני שהוא בעל גשם, וַנָּה?: אמתת ההשגה 
בראית פנים, כי האדם כשיראה פני חבירו תהיה 2599 אז בנפשו צורתו 
עדי? שלא יתערב לו עם זולתוז?, אבל3? כשיראה אחוריו אע"פ9? שהוא 
מכירו בראיה ההיא אבל פעמים30 יספק:3 עליו ויתערב לו עם זולתו, p‏ 
השגתו ית' על האמת הוא שיהיה מאמתת מציאתו?3 בנפש33 מה שלא 
ישתתף במציאות ההוא זולתו מן הנמצאות עד שימצא בנפשו מציאותו 





1 41. == .הפחיתיות‎ Br Ma So mona. 2 Ma .ומגעו‎ 3 Ma 
< .בל הכועס‎ 4 Br wom. 5 Ma אשר גסתלקה ממננו 6 .שגסתלקה‎ 
הנבואה‎ == Ar. אלדי ערם אלוחי‎ “who lacked” or “was deprived of revelation". 
7 Ma .אשר הפיר‎ 8 Ma > nm. 9 So ap» 5v. iu TT 
> Ar. MAN = .בגו‎ 11 Br -המתרנם ₪0 8] 12 .שהתבשר‎ T. 
< 4. .אלשארח ללאנראץ אלמרויה ען משה רבינו‎ 13 Targum Onkelos to 
Gen. XLV. 27: .דבר < ₪0 דברי 132 14 .ושרת רוח נבואה לות יעקב אבוהו‎ 
15 So + ay. 16 la .נשארה‎ 5 Ma .ומעלות‎ 18 Br 
.הבורא הש''י ₪0 הבורא ץכ 19 .מהות הש'י ₪0 מחשם‎ 20 Ma 
< .על אמיתת מציאותו‎ 21 Ma > ims So .השכל ההרנשה ₪0 22 .אליו‎ 
23 So -]- ,ההוא‎ 24 Ar. jy Jo) “and he qualified, defined”. Ma + 
br, probably == Ar. jv. 25 Br Ma > io. 26 Ma .חקוקה‎ 21 Br 
Ma 4- .אפילו בשעה שאיגו רואה אותו + סS בעבורה‎ 28 So TR. 29 Ma 
.אפ'‎ 30 Ma .אבל לפעמים הן‎ a Br a. 32 ,.. הוא‎ 


3 היא ידיעת האדם מאמיתת מציאותו Br‏ .הו אן יחצל מן Arc Hn‏ = מציאותו 
or BIND‏ ארם .הוא שתהיה לארם אמתת מציאותו סS‏ הוא שיהיה לאדם מאומת מציאותו 
probably did not originate with I. T. 33 Br > ws. M4 Br nob.‏ 
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שמונה פרקים פרק ז 39 


אלא על חכם גבור ועשיר, וחכם! sin‏ הכולל? המעלות השכליות בלא 
ספק, ועשיר הוא ממעלות המדות ר"ל ההסתפקות, מפני שהם קוראים 
המסתפק עשיר, והוא אמרם בגדר העשיר אי זהו עשיר+ השמח בחלקו5 ר"ל 
שיספיק לו במה שהמציא6 לו זמנו ולא יכאב? במה שלא המציא5 לו, וכן 
גבור הוא גם כן? ממעלות?!: המדות ר"ל שינהיג כחותיו כפי!! הדעת asym‏ 
כמו שבארנו בפרק החמישי, והוא אמרם?! אי זהו גבור+ הכובש את יצרו: 

ואין מן מתנאי הנביא שיהיו אצלו כל המעלות?! המדות עד שלא 
תפחיתהו+1 פחיתות15 ששלמה הנביא16 העיד עליו הכתוב, בגבעון נראה 
יי אל שלמה, ומצאנו לו פחיתות מדות והיא רוב התאוה בבאור בהרבות 
הנשים ווה מפעולות תכונות רוב התאוה, ואמר מבאר הלאז! על אלה 
חטא שלמה. וכן דוד ע'ה נביא: אמר לי דבר צור ישראל, ומצאנו אותו 
בעל אכזריות, ואע"פ19 שלא שמש בה אלא בגוים ובהריגת הכופרים והיה 
רחמן לישראל, אבל בא בבאור?? בדברי!? הימים שהשם לא הרשהןו?? 
לבנות בית המקדש ולא היה ראוי בעיניו?? לזה+? לרוב מה שהרג, אמר5 
לא אתה תבגה ביתז? לשמי כי דמים רבים שפכת23. ומצאנו באליהו 
ז"ל מדת הרגזנות, ואע"פ ששמש בה9? בכופרים ועליהם היה כועס, אבל 
3002 החכמים שהשם לקחו ואמר לו שאיגו ראוי למשול בבני אדם!?3 מי 
שיש לו קנאה כמה?9 שיש לך, כי ימיתם, וכן מצאנו בשמואל33 שפחד 
משאול, וביעקב+? שירא35 מפנישת עשו3, אלו המדות וכיוצא בהם, הם 
מחיצות 37 הנביאים ע"ה33, ומי שיש לו מהם39 שתי מדות או שלש בלתי 
ממוצעות 41 כמו שבארנו בפרק הרביעי, נאמר בו שראה הש"י מאחר שתי 
מחיצות או?י שלש : 

ולא תרחיק היות חפרון?+ קצת המדות ממעט++ במדרנת הנבואה שאנחנו 


! Br 18 .והחכם‎ 2 Ma .המעלות 80 3 .כל + 80 הכולל הוא‎ 
‘Br +n. 5 Br .ול‎ 6 Ma .שנתן‎ 7 So 1T. 8 Ma qm. 
? Ma » xin So aim p> ba. 10 80 .המעלות‎ 11 Ma .ולפי‎ 12 So 
.אמרו‎ 13 Br Ma .מעלות‎ 14 Ma .יפחתהו 80 יפחתוהו‎ 15 I. T. > 
441. ,אצלא‎ 16 Br » Num. ז1‎ Ma So +- .כל‎ 18 Br 
תa‎ + בא בבאור 20 ,אע"פ ₪0 19 .ע"ה נביא < 80 אלהי ישראל‎ = Ar. 


ya; Ma < .בבאור‎ 21 So .הרשוהו סS 22 .מדברי‎ 23 Br + p». 
24 שהשם ... לוה‎ == Ar. אן אללה לם יאהלה לבניאן בית המקרש‎ that God did 
not consider him worthy of building the Temple”. 25 Ar. וקאל לה‎ == 
.ואמר לו‎ 26 Ar, ming xd. I OCh. XXII 8: לא תבגה בית לשמי כי דמים רבים‎ 
.שפכת ארsה לפני‎ M. often quoted from memory. 2 Br So nan. 28 So 
-- 355. 29 Ma .ואע"פ שלא שמש אלא‎ 30 Br 80 .אמרו‎ 31 Br So 
- .ולהיות להם לכהן‎ 32 Ma So b>. 33 Ar. שמואל‎ 118 -+ n'y. 
34 Ar. apy. 35 Br So maY. 36 So .מפנישת עשו rסf מעשו‎ 37 So 
+- .השם ית' עם‎ 38 Ma > n'y. 39 80 < .מהם‎ 40 Ma n*v So 
+ .מחן‎ 41 Ma .הממוצעת‎ 42 Br + .מאחר‎ 43 Br Ma > .חפרון‎ 


40 44 So .,הממעטות‎ 


הפרק השביעי 


במחיצה וענינה1 


הובה ימצא במדרשות ובהגדות? ויש3 ממנו בתלמוד שמן+ הנביאים 
מי5 שיראה השם מאחרי מחיצות רבות, ומהם מי שיראהו מאחרי% מחיצות 
מועטות לפי קרבתם אל השם ולפי מעלתם בנבואה, עד שאמרו משה רבינוז 
ראה השם מאחרי? מחיצה אחת בהירה כלומר מזהירה והוא אמרם 
הסתכל באספקלריא?! המאירה עינים!!, ואספקלריא שם המראַה?1 הנעשית9! 
מגוף מזהיר+! כשהם וזכוכית*: כמו שהתבאר5: בסוף כלים : 

והכוונה בזה הענין מה שאומר לך, והואז! שאנחנו בארנו בפרק השני 
שהמעלות מהן שכליות ומהן מעלות מדות, וכן הפחיתיות מהן פחיתיות 
שבליות כסכלות, ומעוט ההבנה, ורוחק התבונה, ומהן פחיתיות18 מדות13 כרוב 
התאוה, והגאוה, והרוגז, והבעס, והעזות, ואהבת הממון, והדומה להן, והן 
רבות מאד, וכבר זכרנו הסדר בידיעתם בפרק הרביעי, ואלו הפחיתיות כלם 
הם המחיצות המבדילות בין האדם ובין השם יתעלה29, אמר הנביא מבאר 
זה כי אם עונותיכם היו מבדילים ביניכם לבין3? אלהיכם, יאמר שעוגותינן22 
והם אלו הרעות כמו שזכרנו הם המחיצות המבדילות ביניגו ובינו?? ית': 

ודע שכל נביא לא יתנבא+? אלא אחר55 שיהיו לו המעלות השכליות 
כלם?? ורוב מעלות המדות והחזקות שבהן, והוא אמרם אין הגבואה שורה 


1 במחיצה‎ "concerning the partition, or wall" — Ar. 33n5N ^b "concerning 
the veils, or screens”. See Munk, Guide, III, 56, note 3; 459, note; Geiger, 
Was hat Muh. aus d. Judent. aufgenommen, p. 81; Steinschneider, Mai- 
monides Maamar ha-Yihud, p. 21, n. 44; Ro. p. 118, n. 5; Wo., p. 48, 
n. 1; Holzer, Dogmenlehre, p. 38, n. 157. ly, “meaning”, So Ma mr». 


2 13 .בהנדות ובמדרשות‎ 3 Ma .יש‎ 1 So .שיש מן‎ 5 Ma .מן‎ 
6 Br .מרבע"ה ₪0 1 .מאחר‎ 8 Ma + na. 9 Br So .מאחר‎ 
10 Ar. Nירלקפסב.‎ 11 Ma So > my». 12 So » ,ואספקלריא שם המראה‎ 
13 Ma So השענn.‎ 14 ₪0 .המזהיר‎ 15 Br .ומכוכית‎ 16 Ma .טיתבאר‎ 
U Ma -]- n5. 18 Ma > .פחיתות צB .כסכלות ... פחיתיות‎ 19 So nודמה.‎ 
20 Ma So > הלyn.‎ 21 Ma jm. 22 Ma .שעונותיהם ₪0 שעונותיכם‎ 
23 Ma a. ^1 Ma N23. 25 Ma .לאחר‎ 26 Br So + bo. 


27 Br So > 055. 
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שמונה פרקים פרק ו 37 


לגנוב, אי אפשי לכזב, אלא אפשי ומה אעשה1 ואבי שבשמים גור עלי, אבל 
הביאו דברים? שמעיים כולם, בשר בחלב, ולבישת שעטנז, ועריות, ואלו 
המצות וכיוצא בהם הם אשר קראם השם חקותי אמרו3 חוקים שחקקתי 
לך אין+ לך רשות להרהר בהם ואומות העולם משיבין עליהם והשטן6 
מקטרג עליהןז, כגון פרה אדומה, ושעיר המשתלח וכו', ואשר קראו אותם 5 
האחרונים שכליות יקראו מצות כפי מה שבארו החכמים: 

והנה? התבאר?! 555 tin‏ שאמרגו איזו מן העבירות יהיה 1235 )13850 
השתוקק+! אליהם יותר חשוב מן המשתוקק אליהם וכובש יצרו15 מהם, 
ואיזו מהם יהיה הענין בהפך, וה חדוש נפלא בהעמידé!‏ שני המאמרים 
ולשונם מורה על אמיתת מה שבארנוהוזו, וכבר! נשלמה9! כוונת 10 


זה הפרק: 

: תa‎ < .ומה אעשה‎ ? Ma ona. 3 So .ארו"ל‎ 4 Ar, Ni. 

5 118 .משיבים הם‎ 6 118 ovn. 7 Br n7. 8 Ma -- nn. 

? Br So mn. 10 So + ,מה 80 11 .לך‎ 12 Ma jb. 3 So > 
15 .שלא‎ 14 So .שישתוקק‎ 15 Ar. ;ומשול גפשו == ויצבמ נפסה‎ see p. 36, notes 
5 and 81. 16 Ar. ay pint “and a wonderful reconciliation”. 17 Ar, 


Br Ma "23. 19 Ma w5v3.‏ 18 .שאמרנוהו Br‏ .כיגאה 


36 שמונה פרקים פרק ו 


הדברים ואמרו כל+ הגדול? מחבירו יצרו גדול ממנו, ולא דים זה אלא 
שאמרו ששכר המושל בנפשו גדול לפי רוב צערו במשלו בנפשו, ואמרו 
לפום צערא אגרא, ויותר מזה שהם ציוו שיהא+ האדם מתאוה לעבירות5, 
והזהירו> מלומר שאני בטבעי לא אתאוה לואת העבירה ואע"פז שלא 
= תאסרה% התורה, והוא אמרם רבן שמעון בן גמליאל אומר? לא יאמר אדם 
אי אפשי לאכול?! בשר בחלב, אי אפשיג! ללבוש שעטגז, אי אפשי לבוא 
על הערוה, אלא אפשי ומה אעשה ואבי שבשמים גזר עלי: 
ולפי?: המובן בפשומי?! שני המאמרים בתחלת המחשבה הן סותרים זה+! 
את זה, ואין הענין כן1%, אבל שניהם אמת, ואין חלוף%! בניהם כלל, והוא 
10 שהרעות אשר הן אצל הפילוסופים רעות הן?1 אשר אמרו שמי שלא יתאוה 
אליהם יותר חשוב ממי שיתאוה%! אליהם ויכבוש את יצרו מהן, הם העניגים 
המפורסמים אצל כל בגי אדם שהן רעות, כשפיכות דמים, וגזילה19, וגגיבה, 
ואונאה, ולהויק למי שלא הרע לו, ולגמול רע למיטב לו, ולבוות האב 
והאם??, וכיוצא באלו, והם המצות אשר אמרו!? בהם?? חכמים דברימם23 
15 שאלמלא+? לא נכתבו ראוים היו לכתבן25, ויקראו אותם קצת חכמיגו 
האחרונים?? אשר חלו חלי המדברים המצות השכליות5?, ואין ספק שהנפש 
אשר תכסוף לדבר מהם ותשתוקק אליו שהיא חסרה, ושהנפש החשובה לא 
תתאוה לדבר מאלו הרעות כלל ולא תצטער?? בהמנעה מהם, אבל הדברים 
שאמרו עליהם החכמים?3 שהכובש יצרו:3 מהם יותר32 חשוב וגמולו יותר 
0 נדול, הם התורות השמעיות33, וזה אמת שאלמלא התורה לא היו רעות 
כלל, ומפני זה אמרו שצריך האדם:3 שיניח נפשו אוהבת אותם33 ולא 
יביא3 לו מוגנע מהם אלא37 התורה, ובחן חכמתם ע"ה ובמה המשילו3, 
שהם לא אמרו אל39 יאמר DUM‏ אי אפשי להרוג את הנפש, אי אפשי 


—— ——À 


5 .להיות ₪80 + Ma So vw.‏ 3 .שגרול i Ma > 55. 2 Br‏ 
25 .שיהא . . . לעבירות < 18 .15 p. 37, n.‏ 80 ,91 .ם 866 ;מושל בנפשו == צאבט נפסה 


6 שיהא . . . והזהירו‎ = Ar. אן יכון אלאנסאן צאבם נפסה ונהוא אן‎ "that man should 
govern his soul, but they forbid that’. .אע"פ 118 ז .ער שהזהירוהו ₪0 ע2[‎ 
8 Ma mos. 9 Ar. ORDD J3 WDY ya SDN. 10 Br .לוכל‎ 11 Ma 
< .לאכל בשר בחלב אי אפשי‎ ' 12 So *55. 13 Ma So wawas. 14 Br 
n. 15 Br .כך‎ 15 Thus Ma — Ar. ns55 "diversity". Br So npibnb. 30 
17 So » 3. 18 Br So mane jp. 1? Ma So nom) ni. 20 Ar. 
.אלואלדין‎ Br So .אב ואם‎ 21 Br So oxy. 22 Br So ,עליהם‎ 
23 T, V. < Ar. .טאלו סS 24 .עליהם אלסלאם‎ 25 Ma So nn. 26 Br Ma 
So an»*. .הראשונים סS ז:‎ 28 Ar. .מצות 80 .אלשראיע אלעקליה‎ 
29 Ma .תתצטער‎ 37 Ma .חכמים‎ 31 Ar. שהמושל בנפשו = אן אלצאבט לנפסה‎ ; 5 
see n. 5, and p. 87, n. 15. — 3? Ma > nmb. So + an. 33 Ma ain for 
on. Ar. .אדם 80 34 .אלשראיע אלסמעוה‎ 35 Ma nv. 38 Ar. bps. 
Ma So nm. 37 Ma So pr. 33 Br won, later hand. 29 Ma 5x, 


הפרק השישי 


בהפרש אשר בין החסיר המעולה ובין הכובש את יצרו והמושל בנפשו! 


אמרו הפילוסופים שהמושל בנפשו? אע"פ שעשה המעשים הטובים 
והחשובים3, הוא עושה אותם+ והוא מתאוה אל הפעולות הרעות ונכסף 
אליהם, ויכבוש את יצרו, ויחלוק* בפעולותיו על מה שיעירוהו אלין? 
כחותיו ותאותו ותכונת נפשו, ויעשה הטובות והוא מצטער? בעשיתם 
ונווק, אבל החסיד הוא נמשך בפעולתו?! אחר מה שתעירהו אליו!: תאותו 5 
ותכונתו ויעשה הטובות והוא מתאוה ונכסף אליהן?1, ובהסכמה מן הפילוסופים?! 
שהחסיד+! יותר חשוב ויותר שלם*! מן המושל בגפשו, אבל אמרו*! אפשר 
שיהיה המושל בנפשוז! כחסיד בענינים רבים, ומעלתו למטה ממגו בהכרח, 
להיותו מתאוה לפועל1% הרע, ואע"פ שאיגו עושה אותו9! מפני שתשוקתו?? 
s" yv‏ תכונה רעה בגפש!?, וככר אמר שלמה?? כיוצא בזה אמר?? נפש 10 
yum‏ אותה רע, ואמר בשמחת*5? החסיד במעשה הטובות, והצטער מי 
שאינו צריק בעשיתם, זה המאמר שמחה לצדיק עשות משפט, ומחיתה לפעולי 
און, זהו הגראה6? מדברי הגביאיםז? נאות%? למה שוכרוהו הפילופופים: 

וכאשר חקרנו9? דברי חכמים בזה39 העגין, נמצא להם שהמתאוה 
לעבירות והנכסף אליהם יותר חשוב ויותר שלם מאשר לא מתאוה אליהם, 15 
ולא יצטער בהגחתם, עד שאמרו שכל אשר יהיה האיש31 יותר חשוב ויותר 
man nov‏ תשוקתו לעבירות והצטערו בהנחתן יותר גדול, ma sam‏ 








בהפרש אשר בין החסיר והמושל = פי אלפרק בין אלפאצל ואלצאwa‏ osihה Ar. title‏ ו 


הטובים והחשובים 3 .בגפשו < See Ro., p. 92, n. 8. 2 Ma‏ .בגפשו 

20 Ar. .אלפאצלה‎ Ma .החשובים‎ 4.Ar. חלק על 5 .הטובים == אלכיראת‎ == 
Ar. 95x85 “differ with, disagree, object, oppose". 6 Ma So 5x. 1 Br 
< .אליו‎ 8 Br marg. nובוטה .ויעשה‎ 9 Ma .מסתער אליהם‎ 10 Br So 
.לפעולתו‎ 11 So < .אליו‎ 12 Ma < .מהפילוספים a]ת 13 .אליהן‎ 
14 Br vonv. 15 80 -- .בנפשו‎ 16 Ma -- .בו הפילוסופים‎ 17 Edd. 

25 ,אבל אמרו שהמושל בנפשו‎ 18 Ma .עושה אותו < 80 19 ,אל פועל‎ 
20 Ma הpושתט.‎ 21 Sס .בגפשו‎ 22 So n'ynv. 23 Ma > .אמר‎ 
24 Ma yn. 25 Ma nnbw. 26 Ma + %. זג‎ Ar. .התורה == אלשרע‎ 
23 Ar, pbNIBON "agreeing". 29 Ma + dy. 39 Ma m 5». 3! ₪0 DNN. 
32 So + רn.‎ 


c* 
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חברו בו חבורים ולא השלימוהו, תדע'שנאמר! בכח אלהי? בלא ספק, 
והוא אמרם בצואותיהם וכל מעשיך יהיו לשם שמים, וזה הוא+ הענין 
אשר ביארנוהו בוה הפרק, וזה שיעור מה שראינוהו ראוי 'לוכרו הנה לפי 
ואת ההקדמה: 


1 Ma So "bas. 2 18 .אלה‎ 
3 I. T. > 4. .בואת המסכתא == פי הרה אלטסכתא‎ 4 Ma yn. 
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וכה לקבל החכמות, והוא אמרם ז"ל דירה נאה ואשה נאה! ומטה מוצעת 
לתלמידי חכמים?, כי הנפש תלאה ותעכר? המחשבה בהתמדת ayy‏ 
הדברים העכורים כמו שילאה. הגוף6 בעשותז המלאכות הכבדות עד 
שינות ונפש ואז ישוב למוגו השוה, כן צריכה הנפש גם כן9 להתעסק 
במנוחת החושים כעיון19 לפתוחים ולענינים הנאים עד שיסור ממנה הליאות1ז, 
כמו שאמרו כי?1 חלשי רבנן מגירסא9!, ויחשוב שעל זה הצד לא יהיו 
אלה רעות++ ולא מעשה הבל ר"ל עשיות15 הפתוחים והציורים בבנייגים 
ובכלים16 ובגדים: : 

ודע שואת המדרגה היא מדרנה עליונה מאד וחמורה9! לא ישיגוה 
אלא מעט ואחר הרגל נדול מאד9!, וכשיזדמן מציאות אדם שזהו ענינו 
איני?? אומר שהוא למטה מהנביאים ר"ל שישמש כחות נפשו כולם, וישים 
תכלית ידיעת השם ית' לבד ולא יעשה מעשה גדול או קטון1?, ולא ידבר 
22425 אלא שהפועל ההוא או הדבר ההוא מביא למעלה9? או למה שמביא 
אל מעלה והוא יחשוב וישתכל+? בכל פועל ותנועה ויראה אם יביא*? אל 
התכלית ההיא6? או לא יביא ואז יעשהוז? : 

וזהו אשר בקש ממנו ית' שנכוין אליו באמרו ואהבת את יי אלהיך בכל 
לבבך ובכל נפשך ובכל מאודך, ר"ל בכל חלקי נפשך שתעשה תכלית%? כל 
חלק ממנה תכלית אחת והוא לאהבה את יי29, וכבר הזהיר הנביא ע"ה30 
על זה הענין!3 גם כן ואמר בכל דרכיך דעהו, ופירשו חכמים ואמרן?3 
אפילו לדבר עבירה ר"ל שתשים לפועל ההוא תכלית והוא האמת אע"פ 
שיש בו עבירה מצד אחד, וכבר כללו חכמים ע'ה זה הענין כלו בקצרה 
במלות מועטות מורות על כל זה הענין הוראה שלימה מאד עד שאתה 
כשתבחן קוצר המלות איך ספרו?? זה הענין הגדול העצום 3455 אשר 





1 Br 4- bw n^». ? Br .לתלמיד חכם‎ 3 Br apym. Ma 
.ותעבור‎ So ym. + 118 העכורים 5 .בה תמיד לעין‎ “turbid” = 
Ar. ASYN, "difficult, hard". Br edd. n»n. So < ,העכורים‎ 6 Ma apa. 
7 Br So .בעשותו‎ 8 So J. 9 114 < .גם כן‎ 10 Ma .בעיון‎ 
11 Br .הלאות‎ 12 So -]- vn. 13 Ma .הוו אמרי מלי דבדיתותא -|- ₪0 .ומגרסא‎ 
14 ₪0 .אלו‎ Ma nvm. 15 Ma mwy So nwy. 15 Ar. ואלאואני‎ = 
.והכלים‎ 17 Ar. ותמורה 18 .והבנדים == ואלתיאב‎ == Ar. ועוצה‎ “and 
difficult to reach’, Mss. edd. nibm, which goes back to a very early 
scribal error. 19 Br wp 18d. Br > .גדול‎ So > .מאד‎ 

.דבר » So‏ 22 .קטון או גדול ₪0 21 .אני 80 20 

.יבא 118 25 Br 5»nb».‏ 21 .אל מעלה 114 23 

.ואז יעשהו > Ma So‏ 27 .ההיא < 118 ההוא ₪0 26 

28 So > .תכלית‎ 297. T. > Ar. jo. So vun. 

30 Ar. אלאנביא עליהם אלסלאם‎ “the prophets” etc. 31 80 < .העגין‎ 

.איך קצרו וספרו 118 3% ואמרו > Br‏ 32 

,והעצום כלו 86 העצום כאלו Ma‏ 3 

06 
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בו בריאות! גופו והמשך מציאתו על? השלימות .כדי שישארו כלי כחות 
הנפש אשר הם אברי הגוף שלמים, ותתעסק נפשו מבלתי? מונע במעלות 
המדות ובמעלות השכליות, וכן כל מה שילמדהו+ מן החכמות ומן הדעות, 
מה שהוא מהן דרך לתכלית ההיא, אין* בו דין ודברים%, ומח שאיןז 
תועלת לו בתכלית ההיא כשאלות החשבון, וספר? החרוטים, והתחבולות, 
ולהרבות משאלות אלהנדסה19, ומשיכת המשקלים!! והרבה כיוצא באלו 
יהיה הכוונה בהם לחדר?! השכל, והרגל הכח השכלי בדרכי והמופת עד 
שיגיע3! לאדם קנין ידיעת ההקש המופתי+! מזולתו, ויהיה לו זה דרך15 
paw‏ בה לידיעת16 אמיתת מציאות השם, וכן דברי?! האדם כולם אין 
צריך שידבר אלא במה שיביא%! לנפשו בו תועלת או ידחה היזק מנפשו 
1998 מגופו, או בחכמה או במעלה או בשבח מעלה או מעולה?? או 
לגנות גנות או? מגונה, כי קללת בעלי החסרונות וזכרם לגנות אם יהיה 
הכוונה בו לחסרם אצל בני אדם עד שיתרחקו מהם ולא יעשו כמעשיהם 
הוא מחויב והיא מעלה, הלא תראה אמרו ית' כמעשה ארץ מצרים וגו' 
וכמעשה ארץ כנען?2, וספור הסדומים וכל מה שבא במקרא3? מגנות בעלי 
החסרונות וזכרם לגנאי ושבח הטובים והנדלתם אין הכוונה בו רק מה 
שוכרתי לך עד שימשכו בני אדם אחרי:? דרך הטובים האלה, ויתרחקו 
מדרך5? הרעים ההם2, וכשישים האדם כוונתו2 אל זה הענין יבטל מפעולותיו 
ויחפר ממאמריו הרבה מאד, כי מי שיכוין אל זה הענין לא יתעורר לפתח 
הכתלים בזהב או לעשות רקום זהב בבגדיו, האלהים אם לא23 יכון בוה 
להרחיב נפשו כדי שתבריא, ורחיק?? ממגה חליה?3 עד שתהיה בהירה 








.שילמרוהו ₪0 4 Ma x. 3 So an.‏ 2 .בבריאות 80 .בו 80 1 
.פלא כלאם פיה Ar.‏ = אין . . . ודברים 5 .ואפ על פי שיתדל במה ש[אין] So‏ 5 
אלהנדסה Ar.‏ 0 .או ספר Ma‏ 9 .כשאלת So‏ 8 .בו + Ma So‏ ז 
Ma 25‏ 11 .אל ההנדסה e44.‏ אל הנדסה 80 אלהנדסא ג11 אלהַנִבְסָה “geometry”; Br‏ 
Ma nbn. 15 Ma‏ 14 .לו + 80 13 So + Das.‏ 12 .המשקולות 
So NIW.‏ 18 .בררכי סS‏ זו .לקניין ידיעת  Ma‏ 16 .זה דרך +10 הררך 
Ma‏ 22 .או < 80 21 .או מעולה So iw» for‏ 20 .מנפשו או < ₪0 19 
.מדרכי סS‏ 25 So - noob. 24 So bx.‏ 23 .וכמעשה ארץ כנען < 80 
So + 5x. 30‏ 27 .האולי .. , אולאיך Ar.‏ == הטוב האלה ... הרעים ההם 28 


28 Thus Br Ma = Ar. xox אללהם‎ "unless, unless possibly", Lane. So DNIT 
;האלהים אם לא‎ e44. הנאים ,הנאים אם לא‎ being an attempt to correct the mis- 
understood mn thought to be an adjective modifying van; cf. Ro., 
p. 109, n. 1. See on this passage Bacher, Gedenkbuch Kaufmann’s, p. 193. 
See also Saadia, Emunot we-De'ot (ed. Slucki) p. 32, and further p. 115. 
where ÌN Now nn55N == Heb. ‘>. Cf. Moreh, I. 76, Second Argument: |b 
אם לא תתלה וכ'‎ )ed4. הכל משותף האלהים :22 .11 ;הדברים האלהים (האלהיים‎ 
;(ג"ת אלהים) אם לא יאמר וכ'‎ and Scheyer on al-Harizi's translation of this 
passage; also Munk, Guide, I, p. 453, n. 4, a moins, par Dieu!, and Ibn 
Daud, Emunah Ramah, p. 53. ?9 Ma prm. 30 Br .צערה‎ 
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המתובלות הערבות, שנפש האדם מתאוה להם1, וכן אם תתעורר? עליו לחה 
many‏ יפירה בשמיעת הנינונים ובמיני זמר, והטיול+ בננות והבנינים5 
הנאים, וחברת הצורות היפות וכיוצא בזה6 ממה שירחיב הנפש ויפור המרה 
השחורת? ממנה, והכוונה בכל זה שיבריא% גופו, ותכלית הכווגה בבריאות 
גופופ לקנות חכמה, וכן כשיתעסק בקנות הממון1% יהיה תכלית כוונתו 
בקבוצו:: שיוציאהו במעלות, ושימצאהו לחושי גופו ולהמשיך מציאותו עד 
שישיג ודע מהש'י מה שאפשר לדעתו: 

ועל זה ההקש?! יש למלאכת הרפואות?! מבוא גדול מאוד במעלות ובידיעת 
השם, ובהגיע אל ההצלחה+: האמיתית ויהיה למודה ובקשתה עבודה מן 
העבודות הנדולות, ולא תהיה אז כאריגה והנגרות*1, כי בה נשער פעולתינו 
וישובו: פעולות אנושיות מביאות אל המעלות והאמיתותז1 , כי האדם 
כשיבא9! ויאכל מזון ערב אל החיך טוב הריח שנפש אדם מתאוה 1930 
והוא מזיק?? ואפשר שיהיה סבה לחולי קשה או למיתות פתאום, זה ובהמות21 
אצלי שוים, ואין זה פועל האדם מאשר הוא אדם??, אמנם הוא פועל אדם 
מאשר הוא3? בעל חיים4? נמשל כבהמות23 נדמו, ואמנם יהיה פועל אנושי 
כשיאכל6? המועיל לבד ופעמים יניח הערב ויאכל הנמאם כפי בקשת המועיל 
fum‏ פועל לפי הדעת ובזה נבדל האדם בפעולותיו מזולתו, וכן כשיבעול 
כשיתאוה מבלתי שישמור הנזק והתועלת, יש לו זה הפועל מאשר הוא 
בעל חיים23 לא מאשר הוא אדם: 


ואפשר שתהיה הנהנתו כלה לפי המועיל, כמו שוכרנו, אלא שישים תכליתן29 
בריאות גופו ושלמותו מן החלים?3 לבד, ואין זה חסיד, כו כמו שבחר זה 
הנאת הבריאות, בחר זה האחר!3 הנאת המאכל או הגאת?? המשגל וכולם 
אין תכלית אמתית33 לפעולתה, אבל הנכון שישים תכלית כל מה שיתעסק 


a o aus 


1 4. באלמעמה אלשהיה אללדירה אלמפתמיבה‎ “by appetising, agreeable, and 
palatable food". 2 Ma .התעורר‎ 3 Thus Ma — Ar. wwnp b> “black 
gal". Br ,ובטיול 80 4 .מרה שחורה .600 מרה ש' 80 מרירה שחורה‎ 5 0 


חולי זB‏ וסוסה אלסורא .צ\. — Thus Ma‏ ז Ma So nm.‏ 6 .ובבנינים 
Ma > Yen.‏ 9 .את -+ 80 8 .חולי המרה השחורה .600 80 המרירה חשחורה 
.הרפואה סS‏ 13 .הררך ₪0 12 .בקבוצות 80 11 Br So pan mph.‏ 10 
אפעאלגא Ma nnbsn. 15 Ma » nm So mmu». 16 T, T. > Ar.‏ 14 
= שנפש ...39 19 Br So mnesn. 18 So NIW.‏ 11 .פעולותינו == 
Ar. "nb "Wb "unwholesome, and harm-‏ = מזיק 20 Ar. Ww "appetible".‏ 
Ma >‏ 23 .בעל שכל -4 So‏ 22 .והבהמה ful"; Ma Y» pb. 21 So‏ 
ארא Ar.‏ זסf‏ כשיאכל 25 .כבהמה ₪0 25 .בעל חיים זסf‏ חי So‏ 24 .הוא 
.לבד ... המעויל “when he takes or reaches for”. ?! Ma marg. i‏ תנאול 
,מהחלים So‏ מן החלאים Ma » 71. 29 Ma nw’ bax. So mon. 30 Br‏ 28 

31 Ma » ,האחר‎ 32 Dla > .הנאת‎ 33 So .אמתות‎ 


הפרק החמישי 


בהשתמש1 הארדם בכחות1 הגפש לצד תכלית אחד 


צריך לאדם3 שיעביד+ כחות נפשו כלם לפי הדעת5 כפי מה שהקרמנו 
בפרק אשר לפני% זה, וישים? לנגד עיניו ton‏ תכלית אחת, והוא 
השגת השם ית" כפי יכולת האדם "105 לדעת אותו, וישים פעולותיו 
כולם תנועותיו:! ומנוחותיו וכל דבריו מביאים לזאת?: התכלית, עד שלא 

5 יהיה3! בפעולותיו דבר מפועל+: ההבל15, ר"ל פועל שלא יביא6! אל זאתזו 
התכלית, והמשל בו שישים הכוונה באכילתו, ושתייתו:, ומשגלו, ושנתו 
ויקיצתו, ותנועתו, ומנוחתו בבריאות?! נופו לבד, והכוונה בבריאות גופו 
שתמצא הנפש כליה בריאים שלמים?? לקנות1? בתכמות?? וקנות%? מעלות 
המדות ומעלות+? השכליות עד שיניע? לתכלית ההיא : 

10 ועל זה ההקש לא תהיה אז כוונתו אל ההנאה?? לבד עד שיבחר מן המזון 
והמשתה%? הערב וכן בשאר ההנהגה9?, אבל יכוין אל המועיל, וכשיודמן שיהיה 
ערב יהיה%%, וכשיזדמן שיהיה בלתי ערב1? יהיה, או יכוין? אל הערב33 
על דרך חכמת הרפואות+? כמי*% שחלשה תאותו למאכל ויעירהו במזונות 


ut 


1 Ar. AND. \ 5 "to turn, change direction”; Lane “employ”, Poc. 
dirigendis, Wo., Ro., Richtung, but here rather “employ, make use of”, as 15 
I : 1. 7 4 .הארם אכחות‎ 3 Ma mi. 4 Ar, nino’ “subjugate”. 
Br שיעיד ₪0 שיעביר‎ Mi. Edd. t3yww, shafel of a, “subject, subjugate”. 


5 80 .הדעות‎ 6 Ma ,שלפני‎ 7 Ma ow Nim. 8 Ma So 4- vימת;‎ 
Poc.-- semper. 9 4. "ל < 80 0 | .הבורא ית 118 אללה עז וגל‎ ₪ 
.וטענותיו ₪0 ותנועותיו‎ 12 Ma So .לוה‎ 13 Ma Y. 14 Ma nולעפמ.‎ 0 
15 T, T. > Ar, nz. 16 Ma Na. 17 Ma nt. 18 Ma 80 .ובשתייתו‎ 
:9 So .בבריאות‎ 20 Br So ody. 2: Br > map So map». —— 2? Ar. ^b 
.החכמות ₪0 .אלעלום‎ 23 Ma > mpi. 24 Ma nולעמהו.‎ 25 Ma 
.שישיג‎ 26 Ma .ההוא‎ 27 Ma nun. 28 Ma nnum. 29 So 
.ההנהנות‎ 30 Ma > mm. 31 בלתי ערב‎ == Ar. > “hateful, disliked”. 25 
Ma + .מכון 118 :3 .לא‎ 33 Ma + .אלא‎ 34 So כמי 38 .הרפואה‎ 


for Ar. jx bnb, I. T. evidently having correctly read מן‎ instead of .אן‎ 
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יודע שהשם כעס עליגו בבקשת המים ושאנחגו הכעסגוהו יתברך לא היה 
כועם, ואנחנו! לא מצאנו לשם ית' שכעס בדברו vow‏ בזה הענין?, 
אבל אמר קח את המטה והשקית את העדה, ואת בעירם? : 

והנה יצאנו מכוונת השער אבל התרגו ספק מספקי התורה שנאמרו בו 
דברים רבים וגשאל פעמים רבים4 איזה חטא חטא, וראה מה שנאמר 5 
בו, ומה שאמרגו בו אנחנו, והאמת יראה דרכו: 

DWN)‏ לכוונתי? כי כשיהיה האדם שוקל פעולותיו תמיד ומכוין אל 
אמצעותם יהיה במדרגה העליונה ממדרגות בני אדם, ובזה יתקרב אל השם 
וישיג אל מובו?, ווהו הדרך השלם שבדרכי העבודה, וכבר זכרו החכמים9! 
זה הענין וכתבו עליו ואמרו!י כל השם אורחותיו?! זוכה ורואה בישועתו 10 
של הק"בה שנאמר ושם דרך אראנו בישע?! אלהים, אל תקרא+: וְשַם דרך 
אלא וְשָם דרך15, ושומה*: הוא השעור והסברא, וזהו הענין אשר פירשנו בזה 
הפרק כלו בשוה, וזה שעור מה שראינוהו שצריךז1 בזה הענין: 


1 So 1381. 2T. > 32. 3 Ma > .והשקית . . . בעירם‎ 4 So 

15 Ma maa. ‘8 Ar. YN, imper. “compare”. 6 Ar. .די‎ So nv. 

7 So n» .אל‎ 8 Ma » '». 9 Ar, may Wn bNi" “and he will procure 

what is with Him”. 10 Ma Dean So 4+ 5". 11 Br > JUD. 12 So 

+ (Mi .בישועת 8] 13 .ומשניח בה' (בם‎ 14 Thus Ar. Br Ma So “pn. 

15 Mss. edd. .ושם אלא ושם‎ 16 Mss. edd. .והשימה ץס והשומה‎ 17 Mi 
90 .הצריך‎ 


28 שמונה פוקים פוק ד 


בשנות! מעשה הרע כמו שוכרנו, וכן ישים לנגד עיגיו הטדות הפחותות? 
אשר לו, וישתדל לרפאותם תמיד כמו שהקדמנו שאי אפשר לאדם מבלתי 
חסרון+, שהפילוסופים כבר אמרו כבד הוא ורחוק שימצא5 מי שהוא בטבע 
למעלות כלם ר"ל למעלות המדות ולמעלות השכליות מזומן מוכן%, אבל 
ספרי? הנביאים נמצא זה בהם הרבה5, אמר הן בעבדיו לא יאמין 
ובמלאכיו ישים תהלה9, מה9! יצדק אנוש עם אל ומה יזכה ילוד אשה, 
ושלמה ע'"ה אמר סתם כי אדם אין צדיק בארץ אשר יעשה טוב ולא 
יחטא, ואתה יודע שאדון!! הראשונים והאחרונים משה רבינו ע"ה כבר?! 
אמר אליו השם יען לא האמנתם בי להקדישני, על אשר מריתם את פי 
במי מריבה?!, על אשר לא קדשתם אותי, זה כולו וחטאו!! ע"ה הוא 
שנטה לצד אחד מן הקצוות! ממעלה ממעלות! המדות והוא הסבלנות 
כאשר נטה לצד הרגזנות באטרו שמעו נא המורים וגו,. דקדקז! עליו השם 
שיהיה אדם כמוהו כועם לפני עדת ישראל במקום שאין ראוי בו הכעסצ!, 
וכיוצא בזה בדין?! האיש ההוא הוא חלול השם מפני שמתנועותיו?? כולם 
ומדבריו היו!? למדים?? והיו מְקוּים להניע בהם אל הצלחת%? העולם הזה 
והעולם הבא, ואיך יראה עליו+? הכעס והוא מפעולות הרע, כמו שבארנו, 
ולא יבא כי אם מתכונה רעה מתכונות הנפש, אבל אמרו בענין*? מריתם 
203 הוא כמו שאבאר, והוא שלא היה מדבר עם סכליםז? ולא עם מי 
שאין לו מעלה%?, אבל עם אנשים שהקטנה שבנשיהם היתה כיחזקאל בן 
בוזי כמו שזכרו?? התכמים, וכל מה שיאמר או יעשה יבחנוהו, וכאשר 
ראוהו שכעס אמרו שהוא?3 ע"ה31 אין לו פחיתות מדה32 ולולי33 שהיה 


! Mi .בנשנתו‎ ? Ma .שוכרנו סS 3 .הפחיתות‎ 
A Ar. אד לא בד אן יכון ללאנסאן נקאי‎ "91206 necessarily man has vices”. 
$ Nsbיw‎ Br on marg. later hand. 6 מזומן מוכן‎ == Ar. RWD; So בוטן מוכן‎ Mנ‎ 
.מזומן ומוכן‎ 7 Mi “pps. 8 אמא כתב אלאנביא פקר כתר פיהא דלך קאל‎ 8 
to the books of the prophets they say much in them concerning this”. 
3 I. 7 + .ובמלאכיו ישים תהלה‎ 10 Ar, nbi. 11 Ma {- .הנביאים‎ 12 So 
> D5: 13 I., T. -+ 7) "$3 ^b n&. ג‎ A. זה כלו חמאו סS ;הדא כלה ודנבה‎ 
.ומריו‎ 16 Ar, dual 16 Ar. לאsפלN‎ jמ .ען פצילה‎ Br Ma > למעלה‎ So .למעלות‎ 
17 דקרק עליו השס‎ == Ar. ,נקד אללה עליה‎ “God blamed him”. Cf. infra, c. VIII, 
p. 49, n. 29, and p. 55, n. 10. 18 Ma 072. 19 בדן‎ = Ar. פי הק‎ 
“with regard to”, Friedlaender, Selections, p. 118, note to p. 51, line 3 
So iהה .שמפעלותיו ומתכונותיו 80 20 .בדין האיש ההוא rסf באיש‎ 21 So 
< .ומדבריו היו‎ 22 Ar. '3 “INpR “imitate”. 23 Ma marg. nnosn. 
24 Ma » vo». ₪0 .בו‎ 25 Ma + a. 26 Ar. ‘a2, 188. 600. .פי‎ 27 Ar. 
ony “laymen, common people”. 28 ולא מן לא פצילה להם‎ “and those who 
did not possess virtues". 29 ₪0 .שזכרוהו‎ 30 Ma Mi Nbv. 31 Br 
.אמרו עליו‎ 31 Ar. pלכ .מא הו מן לה ררילה‎ So vox. 33 Ma So .ולולא‎ 
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שמונה פרקים פרק ד 27 


שתסור תכונת העזות ותגיע! תכונת הבושת, ואחר כן? הרחיק מן הקצה 
האחרון ר"ל רוב הבושת ואמר הוכיח תוכיח את עמיתך ונו', לא תגור ממנו3 
וגו, עד שיסור רוב הבושת גם כן ונשאר+ בדרך האמצעי, וכשיבוא האיש 
הסכל בלא ספק וישתדל להוסיף על אלו הדברים, כמו שיאסור המאכל 
והמשתה מוסף על מה שנאסר מן המאכלים, או יאסר6 הזווג מוסף על 
מה שנאסר מן הבעילות, ויתן כל ממוגו לעניים או להקדש מוסף על מה? 
שבתורה מן הצדקות 5 ועל? ההקדשות ועל הערכים?! יהיה עושה מעשים 
הרעים!! והוא לא ידע ויגיע אל הקצה האחר?! yo wx"‏ המיצוע לגמרי. 
ולחכמים בזה הענין דבר!ו לא שמעתי כלל יותר נפלא ממנו MNT)‏ 
בגמרא דבני מערבא בפרק התשיע מגדרים דבר בגנות המקבלים על עצמם 10 
שבועות ונדרים עד שישארו כעין*: אסורים, אמרו שם בזה הלשון, רב אידי*16 
בשם רבי יצחק לא דייך מה6! שאסרה לך?י התורה%! אלא שאתה אוסר 
עליך דברים אחרים, וזה הוא9! הענין אשר זכרגו"? בשוה בלא תוספת 
ובלא חפרון: 


הנה התבאר!? מכל מה שכרנוהו בזה הפרק שצריך לכוין אל הפעולות 15 
הממוצעות ושלא יצא מהן אל קצה מן הקצוות?? אלא על צר הרפואה ולעמוד 
כנגדו בהפך, כמו שהאדם היודע במלאכת הרפואות כשיראה מזגו שנשתנה 
מעט שינוי לא mow‏ ולא יניח החולי להתחזק עד שיצמרך? אל רפואה 
חזקה בתכלית, וכשידע שאבר מאבריו+? חלוש ישמרהו תמיד ויתרחק 
מדברים המזיקים לו, ויכוין למה שיועילהו עד שיבריא האבר*? ההוא, או 90 
עד שלא יוסיף חולשה, כן האדם השלם6 צריך לו?? שיזכור מדותיו Ton‏ 
וישקול פעולותיו ויבחון תכונת נפשו יום יום, וכל מה שיראה%? נפשו נוטה 
לצד קצה9? מן הקצוות ימהר ברפואה ולא יניח התכונה הרעה להתחזק 


Qt 


לא תגורו מפני 60 תנורו 18[ 32 : .15 Ma n»um Br vnm. ? So‏ ו 

25 .איש‎ 4 So .וישאר‎ 5s Ma iba... 6 Ma "cw. 7 Ma 
-- ,שנאסר‎ 8 Br So 5»; Ma mpm. 9 So .על ההקדשות ועל הצרקות‎ 

10 Ma ,ועל הערכין‎ u Ma sn מעשה‎ Mi .מעשה‎ 12 Ma ,האחר‎ 

13 Ma > Mm. 14 Ma xin. 15 Ar. naw "like the appearance 

of, similar to, a sort of", Ma yw2. 15a Some edd. a3. 16 Ma So nha. 

30 17 Ma So > >. 18 Ma So mw. 19 So > Nn. 20 Br So .שכרנו‎ 
21 Br So + 3». 22 Ar, dual. 23 שיצטרך אל‎ == Ar. .יחתאג אלי‎ 

= האדם השלם 26 .מאבר a‏ 25 .מאברי גופו == מן אעצא נסמה Ar.‏ 24 


Ar. DORIN NONON. Wo., der Mensch, wie er sein soll. In support of this 
translation, Wolff (p. 29, n. 1) says, So ist hier wohl sinngemáf JA zu 

95 nehmen; "vollkommen?! würe unpassend, da "Vollkommenheit" (im Denken 
und Handeln) ja erst erstrebt werden soll”. But Munk, Guide, 1,77 jNoJN 
באמל‎ == homme parfait. 27 Ma > 5. 28 Ar. ראי‎ ND 53b "as soon 
as he sees", 29 Ma nvp. 


26 שמונה פרקים פרק ר 


שאיני מדבר כי אם בהם, שהם איגם עושים מה שעושים אותו מהטריח 
גופותם ופסוק הנאותיהם אלא על דרך הלמוד לכחות הנפש, כדי שיהיו 
נוטים! אל הצד האחד מעט כפי מה שבארנו? בזה הפרק שראוי שיהיה 
האדם כן, זהו טעות מהם3 כאשר אבאו, והוא שהתורה לא אסרה מה 
שאסרה ולא צוותה מה שצוותה אלא מפני זאת הסיבה ר"ל כדי שנתרחק 
מן cun‏ האחד יותר על צד ההרגל+, שאסור המאכלת האסורים כולם, 
ואפור הבעילות> האסורות, והאוהרה על הקֹדְשַׁה ומה שהצריך? בכתובה$ 
וקדושיןפ, ועם כל זה אינה מותרת תמיד אבל תאסר בעת הנדה9! והלידה 
ועם כל זה גזרו חכמי תורתינו!: למעט המשנל ומנעוהו ביום כמו שבארנו 
בסנהדרין, וזה?! כולו אמנם ציוהו השם להתרחק?! מקצה רוב התאוה 
רוחק גדול ולצאת מן המיצוע אל צד העדר הרגשת ההגאה מעט עד שתתיישב 
ותתחזק+1 בנפשותינו תכונת הזהירות: 

וכן כל מה שבתורה מנתינת*! המעשרות, והלקט, והשכחה, והפאה, 
והפרט, והעוללת6!, ודין שמיטה, ויובל, והצרקה די מחסורו, זה כולו קרוב 
מיתרון?! טוב לבב%! עד שנרחק?! מקצה הנבלה רוחק9? גדול ונקרב 
מקצת:2 יתרון טוב לבב עד שיתחזק לנו לב טוב. ובזאת הבחינה?? 
בחון?? רוב המצות תמצאם כלם שהן מלמדות ומרגילות+? כחות הנפש, 
כמו שאסרה הנקימה, והנטירה*? , ונאולת הדם באמרו לא תקום ולא 
תטור, עזוב תעזוב, הקם תקם, עד שיחלש כת הכעם והרוגז, וכן השב 
תשיבם, עד שתסור תכונת הכילות, וכן מפני שיבה תקום, והדרת פני 
זקן וגו, כבד את אביך וגו, לא תסור מן הדבר% אשר יגידו לך וגו, עד 


Dessau, 1809; Groningen, 1845; Lemberg, 1876, have noxa, with note 
endeavoring to explain the passage. 


1 .גוטים יותר = אטיל .זג‎ : Br > .מ‎ So iנרכנ.‎ 3 Ma .שהוא מעות‎ 
+ Ar. הYאירלא עלי נהה‎ “by means of the practice of good works and prayers". 
5 So ומה שהצריך 1 .הפעולות 118 6 .המאכלים‎ Ar. Aon “trouble, 
fuss, ceremony". Ma qv nt». 6 Thus Ár.; 1188. עס כתובת אשה‎ 
אשה וקרושיה .1880 9 .בכתובת אשה 211 .כתובות אשה‎ (or nans) .שצריך כתובות‎ 
10 Thus Ar.; Mss. and edd. nv. 11 חכמי תורתינו‎ = Ar. ;אשיאכנא‎ Ma 
.רבו' 80 חכמים‎ 12 Br Ma m. 13 צוהו השם להתרחק מ‎ -- Ar. אפרצה‎ 


«God prescribed it in order that we should go away from".‏ אללה לנבעוי ען 
Br So is. We expect prov instead of‏ אפרצה = Ma > own. wms (Ma)‏ 
.שתחייב Mi‏ שתתחייב סS‏ חתי תתבת Ar.‏ = ער שתתיישב ותחזק 14 .לתתרחק 
Ar‏ == קרוב מ' ז1 .ועוללות Mi‏ .ופרט ועוללות Mi‏ 16 .כנתינת .1488 15 
So pum.‏ 20 .שנתרחק Edd. jm. 18 Ma "35. 19 Ma‏ .קריב ji‏ 
.בחן ע 25 | .התכונה ג]( 22 — .17 Thus Ma. Br So asp, see supra, n.‏ !2 
הנקמה והנטירה 35 .4 See supra, n.‏ .קד ראצת Ar.‏ == שהן מלמדות ומרנילות 24 
.מכל So‏ .מכל הדבר Br‏ 26 .אלאנתקאם Ar.‏ == 
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שמונה פרקים פרק ד 25 


ואמנם כוונה להיות האדם טבעי! הולך בדרך האמצעיה?, יאכל מה שיש 
לו לאכול בשווי, וישתה מה שיש לו לשתות בשווי, ויבעול מה שמותר לו3 
לבעול בשווי+, וישכון המדיגות* ביושר ואמונה> לא שישכון במדברות? 
ובהרים, ולא שילבש השער והצמר% ולא שיענה נופו?, והזהירה מזה לפי 
מה שבא בקבלה19 אמר!1 בנזיר וכפר עליו? מאשר חטא על הנפש, ואמרו 
ז"ל וכי3: על איזה נפש חטא זה, על+1 שמגע עצמו מן היין*!, והלא הדברים 
קל וחומר אם מי! שציער עצמו מן הין צריך כפרה, המצער עצמו מכל 
17725 על אחת כמה וכמה : 


ובדברי גביאנו וחכמי תורתינו%! ראינו שהם9! מכוונים אל9? השווי ושמירת 
נפשם ונופם על מה שתחייבהו:? התורה, וענה השם ית' על יד נביאו למי 
ששאל לצום יום אחד בשנה22 אם יתמיד עליו23 או לא24, והוא אמרם לוכריהן25 
האבכה בחדש החמישי הנזר כאשר עשיתי וה כמה שנים, וענה אותם כי 
צמתם וספוד בחמישי ובשביעי זה שבעים שנה הצום צמתוני אני וכי 
תאכלו וכי תשתו הלא אתם האוכלים ואתם השותים, אחר כן?? צוה אותם 
ביושר%? ובמעלה לבד לא בצום, והוא אמרו להם כה אמר יי צבאות לאמר 
משפט אמת שפטו וחסד ורחמים עשו איש את אחיו, ואמר אחר כן כה 
אמר יי צבאות?? צום הרביעי וצום החמישי וצום השביעי וצום העשירי 
יהיו לבית יהודה לששון ולשמחה ולמועדים טובים והאמת והשלום אהבו, 
ודע שאמת?3 הם המעלות השכליות מפני שהן אמיתיות לא ישתנו כמו 
שוכרנו בפרק השגי, והשלום הם מעלות המדות אשר בהם יהיה השלום 
בעולם : 

ואשוב אל כווגתי שאם יאמרו אלו המתדמים באומות:5 מאנשי תורתיגו, 


1 Ar. Nיpיבמ‎ “by nature”. 2 So nysosn Ma מה שמותר לו 3 | .האמצעי‎ 
== Ar. no י ,מא‎ Ma > .וישתה ... לבעול בשוי‎ 5 So .במדיגות‎ 6 3 of 
ביושר‎ == “practising” or “seeking”. nlbai == Ar. ANviNbal “and justice”. 
118 באמונה‎ So .ובאמונה‎ 1 Ar. אלכה‎ “caves”. 8 So .הצמר והשער‎ 


9 Ar. אלנסם ועדבה‎ "pu^ ולא אן‎ "and that he should not reduce his body to 


destitution nor torture it". 10 Ar. bpנלא א‎ Nba “according to that 
which tradition brings to us". 11 111 .ואמר‎ 12 I. T. >< .הכהן‎ 
15 T, T. .ל‎ So .רל‎ Brows. “u Br Ma >m. So NbN for b. 
15 ₪0 + .צריך כפרה‎ 16 Br מי‎ nb Ma "b nb So m nb. 17 Ma Mi 
mm. 18 ורואת שריעתנא .צ4. = וחכמי תורתינו‎ “and those who handed down 
our Law”. 19 Mi Www. 20 Mi 5x. 21 Ma .שתחייב‎ 22 Mss. 
and edd. b5w but Ar. nN»5W `Ð = בשנה‎ "a year". Error goes back evi- 
dently to I. T., who must have read DONY `Ð or DONJON ` = DIW. 0 


>W. 2 Mi w5. 25 So י.והוא אמרו לזכריהו הנביא‎ 26 Mi >. 
27 Mi 72 nw. 28 ביושר‎ == Ar. באלאעתראל‎ == rather, .בשוי‎ 29 Ma 
< .צבאות‎ 30 Ar. .אן האמת‎ 31 Ar, baba; bbb = “people, nations”. 


118 .באמונות‎ Edd. Basel, 1804, and Slutcki have correct reading. Edd. 


24 שמונה פרקים פרק ר 


פעולותיהם עד שיפחדו מהפסד מדותיהם בעבורם!, ועל כן ברחו מהם: 
למדברות ולמקום שאין שם אדם רע כסאמר? הנביא+ ירמיה ע"ה, מי 
יתנני במדבר מלון אורחים ואעזב* את עמי ואלכה מאתם כי כלם מנאפים 
עצרת בוגדים6, וכאשר ראו הסכילים? שהחסירים עשו אלה הפעולות, ולא 
5 ידעו כוונתם, חשבו שהם טובות וכווגו אליהם בחשבם שיהיו כמותם, וענו 
נופותם בכל מיני עיגוי, ויחשבו שהם קנו לעצמם מעלה ומדה טובה 
ושעשו טוב?, ושבזה9: יתקרב האדם לשם!!, כאלו השם שונא הנוף ורוצה?1 
לאבדו?!, והם לא ידעו שאלו הפעולות רעות+: ושבהן יגיע פחיתות מפחיתיות 
הנפש. ואין להמשילם אלא13 לאיש שאינו יודע במלאכת הרפואות1 כשיראה 
0 בקיאים מן הרופאים?ו שהשקו חולים9! גוטים למות סם שנקרא9! בערבי שחם 
אַלחַנשַׁל20 ובלעז קולקונמות21, ואסקמוגיא22 בלעז אשקמוגיא??, והצבר ובלעז אלואי24 
וכיוצא בהם5?, ופסקו מהם המזון ונתרפאו מחלים ונמלטו מן המות הצלה 
נמורה6?, ואמר הסכל ההוא אחר שאלו הדברים מרפאים מן החוליז? כל 
שכן9? שיעמידו הבריא על בריאותו או יוסיפו בה, והתחיל לקחת אותם 
תמיד, ולהתנהנ בהנהגת החולים שהוא?? יחלה בלא ספק, כן אלו הם חולי 
is‏ הנפשות בלא ספק בלקחם הרפואה על הבריאות: 
וזאת התורה התמימה המשלמת 309 אותנו כמו שהעיד עליה יודְעֲהּו, תורת י'י 
תמימה משיבת נפש, עדות י"י נאמנה מחכימת פתי, לא:3 זכרה דבר מזה, 


ae do? s 
! כשיראו .. . בעבורם‎ == Ar. אדא ראו אנהם יפסרון בטבאשרתהם ורויה אפעאלהם ואן‎ 


“when they saw that by associating‏ עשרתהם ממא יתוקעון פיהא פסאד אכלאקהם 
with them and witnessing their deeds they might become perverted, and‏ 
that by having social intercourse with them they feared their morals might 20‏ 
for “YNDI.‏ בטאמר ;רע » become corrupt”. 2 Br So nn». 3 Ma‏ 

4 So > ima. 5 Mi mayne. 6 Mss. edd. + .ואזוב ... בונרים‎ 6 So 
.הכסלים‎ I. T. > Ar. PRON = .האלה‎ 8 I. T. >< Ar. Niלע‎ == .והתחילו‎ 

9 80 שעשו מובה‎ Ma .טובה‎ 10 Ma + man. 1! Ma ovn 5x. 12 Ma 
So nsm. 15 הלאכה ותלאפה .4 == לאבדן‎ “its perdition and destruction”. 25 
u Br So y3. 15 Ma 08 .מהרופאים .10380 17 .הרפואה ₪0 16 .כי‎ |18 Br > 
mon. 19 ₪0 .סמים הנקראים‎ 20 Br 5win nnv ₪0 Ma ,שחם הגטל‎ 

2: Ma .קולקונטידא 80 קולוקיגטדיה‎ 22 Ma .אשקמוניאה ס5 והסקמוניא‎ 23 Ma 
,והצבו שהוא אלובו 718 +2 .אשקמוניא‎ 25 M. mentions three purgatives, 
שחם אלחנמל ואלמחמורה ואלצבר‎ "juice of the colocynth, scammony, and aloe". 30 
He mentions colocynth and scammony in a letter; see Ker. Hem., III, 

p. 16. Cf. Millot ha-Higgayon, C. VIII (ed. Slucki, p. 41): כשלשול‎ 
.האשקטוניא לבטן‎ See Ro. p. 88, n. 9; Wo. p. 28, n. 1. 26 הצלה‎ 
mos “a complete relief”? — Ar. mb» N$N55 "by a wonderful salvation”. 

5 פבאלאחרי ואלאנדר *s0 much the מסre” = Ar.‏ כל שכן 2% .מרפאים התולים Br‏ זג 
“and if... then”. 30 Mi‏ והתחיל ... שהוא יחלה 29 quanto magis.‏ 
Ar, Nהראע. Ma yn. 31 Ma ab.‏ 31 .משלמת 
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ונצוהו להתמיד על פעולות הנדיבות וישקוד עליהם! ולא יותיר ולא 
יחסר : | 
וכן כשנראהו? מפור נצוהו לעשות3 פעולות הכילות ולשנותם+, אבל לא 
ישנה פועל הכילות פעמים רבות כשנותו* פועל הפזור, וזה6 החדוש הטוב? הוא 
סדר% הרפואה וסודה, והוא ששוב? האדם מן הפזור לנדיבות יותר קל ויותר 
oanp‏ משובו מן הכילות לגדיבות, וכן שוב נעדר הרנשת ההגאה נזהר 
וירא חטא יותר קל11 וותר קרוב?! משוב בעל התאוות נזהר, ולזה נכפול על 
Sys‏ התאוות?! פעולות3: העדר ההנאה יותר משנכפול על נעדר ההרגשה 
פעולות התאוה, ונחייב על רך הלבב מסירת עצמו לסכנות+1 יותר ממה15 
שנחייב המוסר6ו עצמו לסכנותזו רכות הלבב, ונרניל הנבל ביתרון טוב 
הלבב יותר1 משנרניל מי שיש לו יתרון לב טוב בנבלה, זהו סדר רפואת 
המדות וזכרהו : 

m^‏ הענין?! לא היו החסידים מניחים תכונת נפשותיהם?? תכונה!2 
הממוצעת בשוה, אך היו גוטים מעט לצד היותר או החסר על דרך הסייג 
והשמירה??, ר"ל על דרך משל שהיו נוטים מן הזהירות לצד העדר הרגשת 
ההנאה מעט, ומן23 הגבורה לצד מסירת עצמו בסכגות2 מעט, ומטוב הלבב 
לצד יתרון טוב הלבב מעט ומן הענוה לצד שפלות הרוח מעט וכן בשאר25, 
ואל זה הענין רמזו באמרם לפנים משורת הדין: 

אבל מה שעשו אותם%? החסידים בקצת הזמנים?? וקצת אנשים מהם גם 
כן מנטות אחר הקצה האחר23 כצום29, וקום בלילות39, והנחת אכילת בשר 
ושתיית היין!3, prim‏ הנשים, ולבוש הצמר והשער, ושכינת:3 ההרים, 
והתבודד במדברות לא עשו דבר מוה אלא דרך הרפואה כמו שוכרנן33 
ולהפסד אנשי המדיגה נם' כן כשיראו שהם3% נפסדים בחברתם וראות 


: Mi .עליה‎ I. T. > Ar. דאימא‎ = Ten, 2 Br Ma .<שנראה‎ 3 Ma .על‎ 
:Sס .כשנותו rסf בשנותו ;ָרבות < 118 5 .ולשנותה‎ 6 Ma m. 7 החרוש‎ 
הטוב‎ == Ar. .אלנכתה‎ Lane, “a nice, subtile saying”; Wo. eine feine Be- 
merkung, eine Subtilitit. wan, “a novel interpretation or idea”. “The win 


= novelty, was some new thought on religious topics, or some ingenious 
explanation of a Biblical difficulty”, Abrahams, Jewish Life in the Middle 


Ages, p. 132, n. 5. 8 Ar. p8p = xávwv; Dozy, règle, règlement. 9 Br 
So .וזה כשישוב 118 והוא ששוב‎ 10 So + aw. 11 Ma p. 12 So 
.ההנאות‎ 3 Ma < ,לסכנה ₪0 14 .פעולות‎ 18 Ma > .יותר ממה‎ 
16 Ma .ונחייב על מוסר‎ 17 Mi .במה בסכנות‎ 18 Ma » wn. 19 Mi 
.ענין‎ 20 Ma mwps. 2: Mi .ושמירה 18[ 22 .תכונת‎ 23 Ma 
מן‎ ji» manm men. 24 [118 נפשו בסכנות ₪0 עצמם לסכגות‎ Mi .נפשו בסכנה‎ 
25 S0 4 .הענינים‎ 26 Ma .אותו‎ 27 So + mapon .וקצת‎ 28 Br So 
.האחר‎ 29 Ma So miss. 30 Ma והנחת הדעת אשר -|- 80 .ובקום בלילה‎ 
.ירצה לעשות אותו‎ 3: Ma > nיתש..‎ Ma wm So p. 32 So .ושכונת‎ 


33 60 < ,כטו שזכרנו‎ 34 Ar. vNoobNi ‘and the corruption of”. 35 Ma bw. 
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מבעו! שהוא נזהר כלומר ירא חטא, ועל זה yen‏ מן הטעות יתשבו נם כן 
הפזור?, ויתרון טוב הלבב3 מן הפעולות הטובות, וזה כלו טעות, ואמנם ישובח 
באמת המצוּע, ואליו צריך לאדם+ לכוין*, וישקול פעולותיו כלם% תמיד עד 
שיתמצעו 7: 

ודע שאלו המעלות והפחיתיות אשר למדות לא יניעו5 ויתישבו בנפש9 
רק בכפול הפעולות הבאות מן המדה ההיא פעמים רבות בזמן?3 ארוך 
typed som‏ בהם, ואם היו הפעולות ההם טובות יהיה המגיע לגו?! מעלה, 
ואם היו רעות יהיה המגיע 13135 פחיתות, ומפני שאין האדם+! במבעו מתחילת 
ענינו בעל מעלה, ולא בעל חסרון, כמו שנבאר בפרק השמיני, והוא ירגיל 
בלא ספק פעולות מקטנותו כפי מנהנ15 קרוביו ואנשי ארצו6!, ואפשר שיהיו 
הפעולות ההם ממוצעות, ואפשר שיהיו מותירות?: או מחסרות%!, כמו שספרנו, 
ותהיה גפשו חולה, וראוי?! שילכו ברפואתו בדרך?? רפואת הגופות בשוה, 
וכמו שהגוף כשיצא משיוויו נראה על איזה צד נמה ויצא!? ונעמוד כנגדו?? 
בהפכו עד שישוב אל השווי, וכשתשוה%? נסלק ידינו מן ההפך ונשוב 
לעשות לו+? מה שיעמידהו על שיוויו, כן נעשה במדות בשוה2%, והמשל בו 
כשנראה אדם שהיתה לו תכונה בנפשו יחסר6? בה נפשו?? מכל טובה לרוב 
הכילות, וזה פחיתות מפחיתיות הנפש והפועל אשר יעשהו מפעולות הרע 
כמו שבארנו בוה הפרק, וכשנרצה-לרפאות זה החולי, לא גצוהו להרגיל 
בנדיבות שוחו כמי%? שירפא מי שגבר?? עליו החום בדבר הממוצע השוה שלא 
יבריאהו מחליו, אבל צריך שנביאהו לפזר פעם אחר39 פעם, ויכפול מעשה 
הפזור פעמים רבות עד שתסור מנפשו התכונה המחייבת לכילות, ויקרוב 
מהניע לו תכונת הפור!%, ואז pop)‏ ממנו פעולות?3 הפור 


1 Br ₪0 .טבעיו‎ 2 Mi .טפזור‎ 3 Ma > טוב הלבב‎ qmm. 4 Ma 
marg. T3; DN for DN. 5 ₪0 .שיכוין‎ 6 Ma > .כלם‎ 7 Ar. 
.לא -- 80 8 .אל הָמַצוּע הזה == גחו הרא אלתוסט‎ 9 Br wos. 10 So 
.ובומן‎ 11 Ma + .בוה‎ So am Mi nb) corrected to mam. 12 Ma 
Mi -]- pnp. 3 Mi> 35. So 4- pns. Mi marg. yon מעלה ואם היו רעות‎ 
.מהם‎ 14 Ma -p .בתחילה‎ 15 Br .מנהנות‎ 16 Ma ואנשי ארצו .קרובי‎ 
== Ar. ava. Mi isn ws), but corrected. 17 Mi nnn. is Mi 
.מחוסרות‎ 19 Ma ונעמור 22 .ויצא 118 21 .כדרך ₪0 10 .וראו‎ 
כנגדו‎ == Ar. .פנקאבלה‎ 23 Ma וגשוב לעשות לו 24 .וכשישתוה סS וכשישתנה‎ 
== Ar. ורנענא אלי מקאבלתה‎ and we have recourse to its opposite". 25 Ma 
.השוה‎ 26 Mi *om. יחסר בו נפשו זג‎ == Ar. בהא עלי גפסה‎ "wp "be- 
cause of which he gives bare sustenance to his soul”. 28 Mi .כמ‎ 
20 .שיגבר ג]\[‎ 30 Br .אחרי‎ 31 Thus Ma, paraphrasing the Ar. 
אלאבראר או יקארבהא‎ Chen c5 5xnn j INDY “until he almost assumes the 
disposition of prodigality or approaches it". 92 ואז . . . פעולות‎ = Ar. 
.ותיגיר גרפע ענה אפעאל‎ Br So myo iw ואז יסתלק מהפעולות 118 ואז יסלק‎ 
.ואו יסתלק ידו מפעלת‎ 
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בלתי שישיגהו גוק או בויון והוא האמצעי, הגבל הוא הפך זה והוא מי! שאיגו רוצה 
להועיל לבני אדם ברבר אפילו במה. שאין? בו חסרון ולא טורח ולא נזק, והוא הקצה 
האחרון, ויתרון מוב הלבב הוא שעושה הדברים הגזכרים בלב מוב, ואפילו אם ישינהו? 
בוה+ נוק גדול או ביון* או טורח רב או הפסד% מרובה, והוא? הקצה הראשון8, 


והסבלנות ממוצע בין הכעס והעדר הרגשת חרפה ובוז, ובושת פנים? ממוצע 5 
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בין העזות והביישנות פי' גראה19 מרברי רבותי' ז"ל שביישן אצלם הוא11 מי שיש 
לו רוב בושת, ובוש פנים הוא הממוצע מאמרם?1 לא הביישן?1 למד, ולא אמרו אין בוש 
פנים, ואמרו בוש פנים לגן עדן, ולא אמרו הביישן14 לגן עדן15, ולוה פדרתים כך16, וכן 
שאר, לא יצטרכו לשמות מונחות להם כשיהיו הענינים מובנים בהכרח?1: 

והרבה פעמים יטעו בני8: אדם באלו הפעולות9!, ויחשבו אחת9? הקצוות 
מוב ומעלה ממעלות הנפש, פעמים!? יחשבו הקצה הראשון טוב כמו שיחשבו 
המסירה לסכנות מעלה, ויקראו המוסרים עצמם לסכנות גבורים, וכשיראו 
מי שהוא בתכלית זאת המדה ר"ל שמוסר עצמו לסכנות?? ומוסר עצמו23 
למיתה בכוונה+?, ופעמים ינצל*? במקרה, ישבחוהו בזה ויאמרו6? שהוא גבור, 
ופעמים יחשבו הקצה האחרון שהוא טוב ויאמרו על mind‏ הנפש?? שהוא 
סבלן, ועל העצל%? שהוא שמח בחלקו, ועל נעדר הרגשת ההגאות?? לעובי 


1 Mi > .מי‎ 2 Mi + .לו‎ 3 Mi av^. 

4 Ma ona. 5 Ma < .בזיון‎ 6 Mi "Db. 

1 Mi Nm. 8 See p. 20 n. 2. ? Mi neam. 10 Mi 4 .לי‎ 

11 Mi .שבוישן הוא אצלם‎ 12 Mi .ממאטרם‎ 13 Br הבוישן‎ Mi .הבוישן‎ 
u Mi .הבוישן‎ 15 Mi » yw .לגן‎ 16 The gloss 15 emo mo... ^5 


is not found in Ma. The use of the first person in the last phrase seems 
to show, however, that it originated with I. T. Gimana. ב‎ 
וכדלך סאירהא ולא תחתאג אלי אסטא מוצועה להא צרורה אדא כאנת אל מעאאני חאצלה‎ 
.מפהומה‎ Cod 327 (Parma) has the correct reading. "The word N5, necessary 
according to Ar. and the sense of passage, is missing in all Mss., more 
than thirty of which were examined, except in cod. 327 (Parma). Ma codd. 
71 269 1219 Harl. 5686 (Br. Mus.) have 15x or 758, cod. (Parma) 438 
nib iba, which probably go back to an original Nb. Rosin (Ethik, p. 81, 
n. 4) properly suggests the reading Nb. Br Mi codd. (Parma) 802 959 
1246: )Mi וכן שאר המדות יצטרחו על כל פנים לשמות מונחים להם בהסכמה כשיהיו (שיהיו‎ 
בהסכמה עס הסכמה .העגיינים מובנים הרבה (בהכרח 211) ופעמים וכ'‎ is found in Br Mi 
codd. 46 802 959 1161 1246 1269 etc. Correct reading n*»373 (Ar. mm") in 
Ma Mi codd. 71 269 327 438 1212 Harl. 5680. 18 .מבני נ]‎ 19 Mi 
.המדות‎ 20 Mi "ns. 2 Ma So mpya. 22 בתכלית . . . לסכנות‎ == 
Ar. .פי גאיה אלתהור ואלקום עלי אלמהאלך‎ 23 ]a < .לסכנות...עצמו‎ 2 Ar. 
.בנפסה‎ 25 Ma .שינצל‎ 26 So + yy. הגפש ז2‎ minb “coward” for Ar. 
DDIIN DÒN, but rather “the apathetic, or phlegmatic in spirit”, as above, 
נערר הרנשה 8]\ 29 .עצל 18[ 25 .והעדר הרגשת חרפה ובוז == ואלמהאגה‎ 


.בגאות 40 
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והענוה ממוצעת בין הגאוה ושפלות הרוח, וההסתפקות ממוצע בין אהבת 
הממון והעצלה1, וטוב לב ממוצע בין הנבלה ויתרון טוב הלבב?, ומפני 
שאין למרות3 האלה שם ידוע בלשננו צריך לפרש ענינים ומה שרוצים בו הפילוסופים, 
לב טוב קורים מי שכל כוונתו להמיב לבני ארם בנופו ובממנו ועצתו4 בכל יכולתו 


“and wit is the mean between buffoonery and clownish- 5‏ בין אלגלאעה ואלפדאמה 
ness”, evidently going back to the Aristotelian mean evrparehia “wit, liveli-‏ 
ness", and the extremes feuoXoxía “buffoonery, ribaldry”, and éypowia “boor-‏ 
ishness, coarseness” (Eth. Nic. II. 7); Poc. Urbanitas inter scurrilitatem‏ 

et rusticitatem. See Ro., p. 80. n. 3. *sp5p “loftiness, distinction”; Prov. 
IV. 8, mboop “esteem highly, prize her" (Toy); Yer. Bikkurim, I, 64?nin» 10 
wwvn obo wm; Küddushin 78%, Bekorot 80% ,גוהנים כהגים סילסול בעצמן‎ the 
priests guarded their dignity". 

I. T.’s rendering of the Ar. “and dignity is the mean between haughti- 
ness and loutishness” is not exact. A number of Mss. have an explanatory 
gloss, not by I T., but neither is this in accord with the Ar. Br So Mi 15 
codd. (Parma) 46 378 802 959 1161 1246 1262 + sin dodo (Mi ^») ^» 
Mi איגו (ואיגו‎ )802 959 1262 1161 1246 Mi מי (מי הוא 1969) שמתכבד בראוי (כראוי‎ 
1262 (ביותר -+ 1262 46) ,התנשאות (ההתנשאות‎ )Mi מתנבל בדברים (בדבר‎ (46 1262, 
יותר מן הראוי לו‎ (46 1262 om. Mi כשיתכבד ארם (הארם‎ sin (Mi mawannm 802 
שיש בהם‎ mwa והגבלה ידועה והוא שיעשה ארם (אדם שיעשה 46) מעשים בלתי‎ 0 
.פחיתות הרבה וחרפה‎ Harl. 5686 omits this gloss, but after mawinan has 
.ר"ל הנאוה‎ 

Br Mi codd. 46 802 959 1161 1246 1262 etc., have an additional virtue 
6מ8 ,והגחת ממוצע בין הקטרוג והקטרגות ובין רכות המבע‎ have also an explanatory 
81088: 809 1161 ר"ל ברכות המבע מה שקורין בלעז מולר"ה (מולְדִי +13 מוליציא 1969 מולדיא‎ 5 
ובלא מעשה לכבידות מבעיו וקר מזגו והוא‎ )Mi אומלדא 959) והוא מי שהוא בלא דבר (דבור‎ 
וחום מוג‎ (Mi w») .כגגד הקטרוג שיבא מחידור מבעים‎ mdi is the old Spanish 
mollidura, Lat. mollitudo "tenderness, softness". Some t have the 
additional virtue nnm, but not the gloss. Rosin (p. 31, n. 2, and p. 80, 

n. 4) is of the opinion that I. T. translated here from an Arabic text 30 
which differed from the Pococke text. He attributes the virtue nnm, 
which is not in the Pococke text, to I. T., but not the explanatory gloss. 
Since, however, there are a number of reliable Mss. (among them Ma codd. 
(Parma) 327 71 438 269) which do not contain this virtue, it may be concluded 
that it was added to the I. T. version, and that I. T. did not have before 35 
him a text varying from that of Pococke. See supra, Introduction, p. 23. 

màym misplaced after pesan nspa im nane 07, p. 21, line 4.‏ .. והעצלה Mi‏ ו 

2 According to Ar. ומוב לב ... טוב לבב‎ should come before .וההסתפקות‎ 
The virtue 39 21% is entirely missing from Br codd. (Parma) 46 1161 1946 
1262. The gloss lשארה‎ ... ומפני שאין למדות האלה‎ is found in all Mss. that 40 
have ,טוב לבב‎ 88 Ma Harl. 5686 (Brit. Mus.) codd. (Parma) 71 269 327 438 
802 (on marg. by same band) 959, also in So Mi from which it may be 
concluded that it originated with I. T. 3 Mi nba. — * Ma uso ws. 
Mi .ועצתו ובממנו‎ 6 


5 


הפרק הרביעי 


ברפואת חליי הנפש 1 


המעשים הטובים? הם המעשים השווים הממוצעים בין שתי קצוות ששתיהן 
רע3, האחת מהן4 תוספות, והשנית* חסרון, והמעלות% הן תכונות נפשיות 
וקנינים? ממוצעים בין שתי תכונות רעות, האחת מהן יתירה והאחרת% חסרה, 
מן התכונות האלה יתחייבו הפעולות ההם, והמשל בו הזהירות שהיא מדה 
ממוצעת בין רוב התאוה ובין העדר הרגשת ההנאה?, והזהירות היא 
מפעולות הטוב ותכונת9! הנפש אשר יתחייב ממנה הזהירות היא מעלת 
המדות!!, אבל רוב התאוה חוא הקצה הראשון והעדר הרגשת?! ההנאה 
לגמרי הוא הקצה האחרון, ושניהם רע גמור, ושתי תכונות הנפש אשר מהן 


יתחייב רוב התאוה, והיא התכונה היתירה, והעדר ההרגשה13, והיא התכונה 10 


9 


e 


החסרה, שתיהן יחד פחיתיות+3 מפחיתיות15 המדות : 
וכן הנדיבות ממוצע בין הכילות והפזור, והגבורה ממוצעת בין המסירה 
לסכנות ובין רך הלבב, והסלסול1 ממוצע בין ההתנשאות nons pmi‏ 


1 ₪0 .ברפואת חלי הנפשות‎ Cf. Ro. p. 79, n. 1. ? So moe. CLT 
> Ar. נמיעא‎ == Tn. 4 Mi .מן‎ Ma + an. 5 Ma .והאחת טהם‎ 
6 Edd. + .המדות‎ T Pp “an acquired quality” == Ar. oh “custom, 
habit”. $ Ma edd. nn". 9 Ma So ההנאה‎ wan Br mann nwa. 
10 Edd. maws for 23W07. Mנ והזהירות ... המדות :1 .תכונות‎ == Ar. פאלעפה‎ 


מ" הי טן אפעאל אלכיראת ואלהיאה מן אלנפס אלתי תלום ענהא אלעפ הי פצילה כלקיה 
abstinence belongs to the good deeds, and the psychic condition from which‏ 
.היא מעלות מדות 118 abstinence necessarily flows is a moral virtue’.‏ 
Br‏ 15 .פחיתות ₪0 14 Ma new. So wan.‏ 13 .הרגש ₪0 12 
Mss. and edd. depart from the Ar. from bobom‏ 16 .מפחיתות 118 מפחותיות 
p. 21, line 9), each Ms. having one or‏ ,28/70 306) מובנים בהכרח %0 ממוצע בין 


25 more glosses, only one or two of which originated with I. T. Edd. acces- 


30 


sible to editor (Wien 1798, Basel 1804, Dessau 1809, Groningen 1845, Lem- 
berg 1876, see Introduction, pp. 31—32) except ed. Slucki, contain no glosses, 
and omit the phrase mama waia ... 3353 N3. Ma codd. (Parma) 71 261 
269 327 438 1212, etc. mention only seven virtues (Ar. has eight) besides 
mim, omitting the virtues 5o$o and nn3. Br codd. (Parma) 46 1161 1246 
1262 omit ab ain), but add. nn3m. Mi codd. (Parma) 802 959 edd. have nine 
virtues: nwiaו הגדיבות, והגבורה, והסלסול, והגחת, והענוה, וההסתפקות, וטוב לב, וסבלגות,‎ 
והסלסול... ובין הנבלה 7 נפנים‎ == Ar. .נאללעב מתוסט‎ 
b* 


18 שטונה פרקים פרק ג 


עד שיבריאו גופותם וישובו לבחור בטוב ולמאוס ברע, כן חולי הגפשות 
צריך להם שישאלו החכמים! אשר הם? רופאי הנפשות ויזהירום מן הרעות% 
ההם אשר יחשבו בהן שהן טובות, וירפאו אותם במלאכה+ אשר ירפאו בה 
מדות הנפש אשר אוכרה* בפרק שאחר זה, אמגם חולי הנפשות אשר לא 
ירגישו בחלים וידמו בו שהוא בריאות, או ירנישו בו ולא יתרפאו, אחריתם 
למה שיהיה אחרית החולהז כשימשך אחר הנאותיו ולא יתרפא שהוא 
ימות בלא ספק: 

אבל המרגישים והם נמשכים? אחר הגאותיהם אמרה בהם התורה9! 
האמיתית מספרת דבריהם, כי בשרירות לבי אלך ונו', ר"ל שהוא יכוין+! 
לרוות צמאו והוא יוסיף?: לעצמו צמא, אך על שאינם מרגישים דְּבֵּר שלמה 
הרבה אמר3!, דרך אויל ישר בעיגיו, ושומע לעצה+! חכם15, ר"ל שומע לעצת 
החכם! חכם, מפני שהוא ודיעהו הדרך?! :שהוא ישר באמת לא אשר 
יחשבהו הוא ישר%נ, ואמר יש דרך ישר לפגי איש ואחריתה דרכי מות, 
ואמר בחולי הנפשות האלה9: בהיותם בלתי יודעים מה יזיקם ומה יועילם, 
דרך רשעים כאפלה%? לא ידעו במה יכשלו, אך מלאכת רפואת הנפשות 
היא כמו שאספר בזה!? הפרק הרביעי??: 


1 ]8 .חכמים‎ 2 So .שהם‎ 3 Ma ,הדיעות‎ 4 So nכאלמב.‎ 5 Ar. 


Ar.‏ = אחריתם . . . החולה ז .יתרפא Mi‏ 6 אוכרם 80 . 3 נבינהא 
Ma‏ 9 .אחריתם . . . ולא Mi marg. DYM‏ 8 .פמאלהם למא יכון מאל אלמריץ 
Br net. 12 Ma Ay Dy,‏ 11 .בהן בתורה Mi‏ 10 .המרנישים ונמשכים 
ברבר שלמה החכם זB‏ .פוצפהם שלמה כתיר קאל Ar.‏ == (אמר for‏ ואמר( Thus Ma‏ 13 
edd.‏ 233« שלמה התכם עליו השלום אמר Mi‏ בדבר אטמר שה"עה אמי So‏ אמר עליהם 


construed with םיwaר. 1t Ma‏ בַּבְּכָר asia. Voealized edd.‏ אמר שה"עה עליהם 
.מפני שהוא יודיעהו הדרך < Mi‏ זו So n»nn. 16 Ma oon.‏ 15 .לעצת So‏ 
So +‏ 21 .באפלה So‏ 20 .האלה < So‏ 19 .באמת ... ישר > Mi‏ 18 


mny. 22 Br .הרביעי.<>‎ 


15 


20 


25 


הפרק השלישי 


בחליי: הנפש 


אמרו הקדמונים יש? לנפש בריאות וחולי כמו שיש לגוף בריאות וחולי,* . 
ובריאות הנפש הוא שתהיה תכונתה+ ותכונת חלקיה תכוגות5 שתעשה בהן 
תמיד% הטובות? והפעולות% הנאות, וחוליה הוא שתהיה תכונתה ותכונת 
חלקיה תכוגות שתעשה בהן תמיד? הרעות?: והפעולות המגונות, אמנם11 
בריאות הגוף וחליו טלאכת?1 הרפואות תחקור עליו, וכמו שחולי הנופות 5 
ירמו להפסר הרנשותם3! במה שהוא pind‏ שהוא+! מר, ובמה שהוא14 מר .+ 
שהוא מתוק5!, ויצירו הנאות בצורת%! בלתי נאות?!, ותחזק תאותם ותרבה 
הנאתם בענינים אין הנאה בהם כלל לבריאים9!, ואפשר שיהיה בהן צער19 
כאכילת העפר והפחם?? והדברים העפוצים!? מאד?? והחמוצים מאד וכיוצא 
באלו מן המזוגות אשר לא יתאוו להם הבריאים אבל ימאפו אותם, כן חולי 10 
הנפשות ר"ל הרעים ובעלי המדות הרעות ידמו במה שהוא רע שהוא טוב 
ובמה שהוא טוב שהוא רע, והרע?? mam‏ לעולם הפלנות+? אשר הם באמת 
רעות וידמה בעבור חלי נפשו שהם טובות, וכמו שהחולים5? כשירעו pon‏ 
ולא ידעו מלאכת הרפואות ישאלו הרופאים ויודיעום מה שצריך לעשותו 
ווזהירום ממה שירמוהו ערב5? ויכריחום לקחת הדברים?? הנמאפים המרים9? 15 


1 80 .בחולי‎ 2 Br So w ,כ‎ Ar. .קאל אלאקרמון ללגפס‎ 3 Br < כמו‎ 
;חולי...‎ Ma שיש = כאשר יש‎ w. 4 Mi iתנוכת.‎ 5 Mi n»n. 6 So 
"n. מובות ז‎ == Ar. .אלכיראת ואלתסנאת‎ 8 Ma .או הפעולות‎ 9 Br 
Mi "n. 10 הרעות‎ == Ar. .אלשרור ואלסיאת‎ 11 So .ואמנם‎ 12 Mi 
90 .במלאכת‎ 13 Br .הרגשותיהם‎ 14 Ma » NY. 15 So and 600. במה שהוא‎ 
בצורך 111 בצורות ₪0 בתואר 118 16 .מר שהוא מתוק ובמה שהוא מתוק שהוא מר‎ 
Mi marg. attempts to correct. 17 Ma nix. 18 Ma .לבריאים כלל‎ 
19 Ma .צער‎ |20 Ar. ,טג" אלטפל ואלפחם ואלתראב‎ 6081, and dust’. 21 Ar 
;אלעפוצה‎ Br pwpyn; edd. Basel, Dessau, Groningen, Slucki, Lemberg have 
25 variant Dvwisyn. See ed. Slucki, p. 6a, n. 36; and Mil ha-Hig., ed. 
Slucki, c. VIII, p. 41. 22 So > .מאר‎ 23 Ar, wei, Br So yin 
.והאדם‎ 24 Thus Br cod. 73 (see Ro., p. 30, n. 4, and p. 77, n. 8) — 
Ar. DNNYoN "aims, purposes, utmost limits". 80 .לְהַפְלָנַת 118 להפלנות‎ 4. 
+- .רעות עס פעולות רעות‎ 25 Mi marg. edd. + DDYN. 26 Br > ay. 

.והמרים 80 28 .רברים Ma‏ זג .והוא בהפך חלים + So‏ 30 

b 


16 שמונה פרקים פרק ב 


כלומר ירא חטא!, והנדיבות, והיושר, והעגוה, והשפלות?, וההסתפקות, 
והוא שקראו חכמים עשירות? באמרם אוזהו עשיר השמח+ בחלקו, והגבורה והאמוגה5 
וזולתם, ופחיתיות זה החלק הוא לחסר באלו6 או להוסיף בהם : 

אבל החלק? הזן והמדמה לא נאמר% בו מעלה? ולא פחיתות, JN‏ יאמר 
שהוא זן על יושר19 או על בלתי יושר כמו שיאמר שפלוני:: עכולו2: טוב, 
או בטל עכולו?!, או נפסד רמיוגו או הוא מדמה על יושר5!, ואין בוה 
כלו לא14 מעלה*! ולא פחיתות, וזהו מה שרציגו זכרו5! בזה הפרק: 


1 Ma mw. Br והענוה 2 יראת חמ‎ == Ar. מו ,סבלנות = ואלחלם‎ c. IV. 


Ma‏ ‘ .העשירות Ma‏ 3 .0 מו ,ענוה == ואלתואצע Ar.‏ == והשפלות 
לחסר באלו 6 So nawan, 5 I. T. adds n5, and Poc. magnificentia.‏ 
Ma p^n. 8 Ma So m.‏ 7 .מאלו ס Br‏ .אלתפרים פי הרה Ar,‏ = 
Ma‏ 1 .אנהגאריעל אסתקאטה.זA‏ = שהוא זן על יושר 30 Ma So mbya N5.‏ ° 
או Ar.‏ ==או הוא מדמה על יושר 13 .עמלו So‏ 12 .איש פלוני 80 פלוני 


"or it (the imagination) is in good condition". Ar. 17‏ הו גארי עלי אסתקאמה 


refers to an antecedent תכליה‎ “his imagination”, and is not “he” as Poc. 15 


translates. Cf. Wo. p., 12, n. 2. 14 So > 155. 15 Ma nbyp. 
16 80 .לזכרו‎ 


שמונה פרקים פרק ב 15 


האלה!, ר'ל הון והמדמה, יעשו בעת השיגה? מה שאין mind NWS JD‏ 
הנפש: 

אך החלק השכלי יש בו מבוכה3, אבל אני אומר שיש בוה הכח נם כן4 מצוה 
ועבירה לפי אמונת דעת בטל או אמונת דעת אמיתי5, אבל אין בו מעשה 
שיאמר עליו שם מצוה או שם עבירה6 סתם, ולזה אמרתי למעלה שבשני 5 
החלקים ההםז ימצאו העבירות והמצות. 

אמנם המעלות הם שני מינים, מעלות המדות ומעלות שכליות, וכנגדם 
שני מיגי הפחיתיות?, אמנם המעלות9! השכליות הם ימצאו לחלק השכלי, 
מהן החכמה והיא ידיעת הסבות הרחוקות והקרובות:1 אחר ידיעת מציאות 
הדבר אשר יחקרו סבותיו, ומהן השכל אשר ממנו השכל?! העיוני, והוא 10 
המניע לנו13 בטבע+1 ר"ל המושכלות הראשונות, וממנו שבל נקנה ואין זה מקומו, 
ומהן זכות התבונה5! וטוב ההבנה והוא לעמוד על הדבר ולהבינו15 מהרה בל 
זמן או בזמן קרובז1, ופחיתיות! זה הכח הפך אלו או שכננדם9ג : 

אבל ES‏ המדות ימצאו לחלק המתעורר לבדו, והחלק המרגיש בוה 
הענין אינו רק שמש לחלק המתעורר, ומעלות זה החלק רבות מאד, כזהירות?? 15 


reads Nbanbp: bezwingen, but in the later one (p. 9, n. 2), on evidence of 
Berlin Codex, reads as does Poc.'s corrected text. Scheyer (ibid., p. 103, 
note) suggests NbTap’ leiten, and Rosin (p. 54, n. 4) Danan Jenken, instead 
of neyb5, but both revisions are untenable and unnecessary. Instead of 
20 leiten (Scheyer, p. 103, line 1) and Jenken (Ro., p. 54, line 15) it would be 
well to read beschrüánken, or its equivalent. Wolff (p. 9, n. 2) finds fault with 
I. Ts translation nyynd, but without ground. קצר עלי‎ = to shorten, curtail, 
restrict or confine a fing to, which idea is expressed in Dbyp?. 
1 Br < .האלה‎ 2 So 4- .הפעולה המיוחדת להם‎ 3 Ar. Hn “perplexity, 
25 confusion, uncertainty”. Cf. Ar. title of the Moreh יאnחלא .דלאלה‎ 4 Ma 
גגמכן<‎ 5 Ar. בחסב אעתקאד ראי פאסד או אעתקאד ראי צחית‎ *in so far as one 
believes a false or a true article of faith (dogma)". See Kaufmann to 
Cuzari, I, 18 (2-19 2s Yo); Holzer, Einleitung zu Chelek, p. 94, n. 5 
,בעקרים טן האמוגות == פי אצול מן אלאעתקאדאת)‎ 170210668 der Dogmen). 
80 6 Ar, may 8 myn Spy pps = may IN myn my ow, Scheyer, ibid., p. 103, 
note; Ro., p. 56, n. 1. Mss. and edd. » .עשות‎ I. T. did not translate bby. 


1 So .האלה‎ 8 So .פחיתיות 113 פחיתות ₪0 9 .השכליות‎ 10 Br So 
.מעלות‎ 1: Br Ma .השכל ממנו 118 15 .הקרבות והרחקות‎ 13 Ar. 
.יחצל לגא‎ Br tn .הגמצא‎ u Ma > ywa. 15 Late Talmud edd. 


35 .זכות התכונה‎ In c. VIII, the opposite 18 ההבנה ודוחק התבוגה‎ Dub. 15 והוא‎ 

RIM. Ce Loe deviner, decouvrir‏ גורה חרס על אלשי Ar.‏ = ולהבינו. 

= voie de conjecture, Dozy. על הדבר‎ mty5 "to understand a thing"; cf. 

Y. Shekalim, 1, 450 ואין אתה יכול לעמוד על אופי של וכ'‎ *ץסu‎ cannot understand 

the nature of" etc. זו‎ Ar, .קרוב מאר == קריב נדא‎ 18 So .ופחיתות‎ 

40 19 Ma זה הכח כגנד אילו או הפכם‎ So .וה הכח חמשה כנגד אלו או הפכם‎ 20 Br 
Ma nm. 


הפרק השני 


במריי: כחות הגפש 


וביריעת החלק אשר בו? ימצאו המדות הטובות והרעות 


דע שהעבירות והמצות התוריות אמנם ימצאו בשני חלקים מחלקי הנפש, 
והוא החלק המרגיש והחלק המתעורר לבד, ובשני אלו החלקים יהיו כל 
העבירות והמצות, אמנם החלק הזן והחלק המדמה אין מצוה בו+ ולא עבירה, 
pay‏ לדעת ולבחירה באחד משניהם מעשה כלל5, ולא יוכל האדם בדעתו6 
לבטל מעשיהם או למעטם מפעולה אחתז, הלא תראה ששני החלקים 


1 Thus Br. == Ar. ¥Nyb ‘5 "concerning the disobediences of". Add. 27070 
(Brit. Mus.) “nba Br. marg. Add. 27070 marg. Ma So Mi edd. .בעניני‎ 
Wolff (AZDJ, 1902, p. 576) suggested that by changing the Ar. מעאצי‎ 0 
‘SNYD it would agree with the Hebrew ‘sya. This suggestion he himself, 
however, gave up, since he found the reading מו מעאצי‎ the Berlin Codex, 
see Wo., p. 9, n. 1. As Wolff points out, ‘ssyb fits the context, since the 
chapter deals with transgressions. Rosin (Ethik, p. 54, n. 2), with Scheyer 
(Das psychol. Syst. d. Maim., p. 102, note), on the basis of the Ar., offers 
בעברות‎ instead of x2. The reading “3 is to be preferred, however, as it 
has Ms. substantiation. I. T. translated ‘sNyb now by aay and now by vb. 
See chap. VIII (Wo. p. 81, line 99( מענין המצות == מן אמר אלטאעה ואלמעציה‎ 
nz» and (Wo. p. 31, liמe‎ 24( ,שהשם יגזור במרי == אן אללה יקרר באלמעציה‎ 
Rosin (ibid. is of the opinion that the word n»Nb! has fallen out of the 
Ar. text after ‘sNyh `Ð, and suggests that the title should read: nnaya 
אשר לכחות הנפש וכי‎ nny. Scheyer (dbid., p. 102*) suggests as the title m2932 
.כחות הנפש ובידיעת החלק אשר בו תחלה ימצאו המעלות והפחיתות‎ If a part of the 
title has been lost, this happened before I. T. translated. 21. T.> Ar. 
NY — n^nn (see preceding note, end), which Mss. and edd. omit. Ma has 15 IN 
after ia, but this is probably a variant of ix. 3 Mi swa, 4 42. פיהמא‎ 
= .בשניהם‎ 5 Br 318 אד ליס ללראי ואלאכתיאר פיהמא .1 = שאין. . . . כלל‎ 
.שאין רעת ובחירה באחר (לאחד 211) משניהם ולא מעשה כלל 86 .לאחר 218 .עמל בונה‎ 
6 118 .יקצרהמא עלי פעל מא .יז\. = למעטם מפעולה אחת .006 6ת8 .1198 7 | .בעצתו‎ 
206. פעלהמא‎ ‘by ,יקארהמא‎ but in the Errata corrects to the proper reading 
of which Rosin and Wolff were unaware. In his first edition (1863), Wolff 
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שמוגה פרקים פרק א 13 


בעת אשר ירצה לעשותו! אם אפשר לעשותו? אם לא, ואם אפשר איך* 
צריך שיעשה : 

זה שיעור מה שצריך שנזכור+ מעגין הנפש הנה. ודע שאת הנפש 
האחת אשר קדם ספור כחותיה או חלקיה היא כחומר, והשכל לה צורה, 
וכשלא תניעז לה הצורה, יהיה% מציאות ההכנה? בה לקבל הצורה ההיא 
לבטלה, וכאלו היא מציאות הבל, והוא אָמַרוּ9 גם בלא דעת נפש לא טוב, 
ר"ל שמציאות הנפש!! שלא תגיע אליה הצורה?! אבל תהיה נפש בלא דעת 
לא טוב%!, אבל הדברים+! על הצורה, והחומר, והדעות*1 כמה הם1 ואיך 
וגיעו אין זה מקומו ולא יצטרך במהז! שנרצהו לדבר%! על המדות, והוא9! 
יותר"? ראוי בספר הנבואה אשר זכרנו, ובכאן אפסוק בזה הפרק ואתחיל 
באחר : 


אפשר 80 3 DN.‏ אפשר לעשותו < 118 2 .בעת אשר ירצה לעשותו < סS‏ 1 


,האחת > Ma‏ 5 ושנקח Ma‏ אן ירכר Ar.‏ 4 .איך +10 Ma on‏ ,לעשותו אין 
Ma So mpom. 7 Br So yan. $ Br w*. Br So + Ùx. 9 Ar.‏ 6 
Ma So‏ 11 .אמר "readiness, ability, aptitude". 10 Ma‏ אלאסתעראד 
.דברים +13 )1 ,»5 Ma marg. 3b ND...‏ 13 .הצורה Ma‏ ?ו .הנפש 
והשכלי .608 והשכלות והדעות 80 .דעות Ma‏ .מיגי השכל Br‏ .ואלעקול Ar.‏ 15 
See. Kaufmann, Attributenlehre, pp. 444, n. 126, and 446, n. 129,‏ .והדעות 
or nwwm.‏ והשכלים Scheyer (Psychol. Syst. d. Maim., p. 66*) suggests‏ 
mo), Wo. und wie sie beschaffen sind. 17 Br nnb.‏ ה‘ I. T. > Ar.‏ 16 

18 Mi .שגרצה דבר‎ 19 Ma marg. Nim. 20 Ma < .יותר‎ 


12 שמונה פרקים פרק א 


בני אדם לחשוב, כי כל מדומה אפשר, ולא ירעו שוהי הכח ירכיב. עניגים 


שמציאותם נמנע, כמו שזכרנו : 


והחלק המתעורר הוא הכה אשר בו ישתוקק? האדם לדבר אחד3 או 
ימאסהו, ומוה הכת יבוא jp‏ הפעולות+ בקשת הדבר והבריחה ממנו5, 

5 ובחרת דבר uns‏ והתרחק? ממנו, והכעס והרצון, והפחד והגבורה, 
והאכזריות והרחמנות9, והאהבה והשנאה, והרבה מאלו המקרים הנפשיים, 
וכלי אלו הכחות כל איברי הנוף?, ככח היד על לקיחת הדבר ועל נגיעתו?1, 
וכת הרגל על ההליכה, וכח העין על הראות, וכח הלב להתגבר!! או 
לירא?!, וכן שאר איברי הנוף הנראים והנסתרים הם וכחותיהם?! כלים לזה 


90 הכח המתעורר : 


והחלק+! השכלי gin‏ הכח הנמצא לאדם אשר בו ישכיל*!, ובו יהיה 
ההשתכלות1%, ובו יקנה החכמות, ובו יבדיל בין המגונה והנאה מן הפעולות, 
ואלו הפעולות מהן! מעשי, ומהן עיוני, והמעשי ממנו מלאכת מחשבת?! 
וממגו מחשבי, והעיוני הוא אשר בו ידע האדם הגמצאות שאינן משתנות 
5 על מה שהן עליו, והם אשר יקראו חכמות סתם*!, והמלאכת מחשבת 
הוא הכח אשר בו ילמד29 המלאכות, כנגרות:2, ועבודת האדמה, והרפואות, 
והמלחות??, והמחשבי הוא הכח אשר בו ישתכל בדבר אשר ירצה5? לעשותו 


.אחר Ma Mi‏ 3 .בו ישתוקק ויכסוף ₪0 .ישתוק בו 118 2 .כי זה Ma‏ 1 


Ar. ND wb “to something”. + Ar. וען הרה אלקוה יצרר מן אלאפעאל‎ "from 
this faculty result the (following) actions". Br iw. So 5x for jo. Mi 20 
בקשת . . ממנו 5 .פעלת‎ == Ar. .אלטלב ואלהרב‎ € So nnm Mi marg. 
ז .הבתירה‎ Br .או התרחק‎ 8 Ma mom. 9 וכלי... הנוף‎ == Ar. 


and the instruments of these faculties are‏ ואלאת הדה אלקוי גמיע אעצא אלבדן 
וכל איל1 superlinear) 553 mn»n‏ 2( איברי הנוף 22 all the limbs of the body".‏ 
combines 5‏ וכלי זה אלו הכחות הכת כל אברי הנוף Ma‏ ;וכלי זה הכח כל אברי הגוף 80 
אלקוי the two readings. Wo., p. 90, note to line 5 from bottom, emends Ar.‏ 

to sing. mp*s, but Br and Ma point to the plural. Wo.’s emended reading 
agrees with So. The word nin> “powers” is used here by M. possibly 
instead of nY^wb "actions", the meaning he wishes to convey being that 
the limbs of the whole body are the instruments of the actions of the 30 
psychic qualities just mentioned. 


p- 


.להגבר Ma‏ 1 .עליה אלבטש Ar.‏ == על, . . גניעתו .הדבר for‏ דבר Ma So‏ 0! 
.כולם כלים Mi marg. + pbdy> edd.‏ 13 .לברוח בעת הפחד ₪0 ?1 

14 Ma So noi. 15 Ma So niלרתשהה.‎ 16 מהן‎ partitive, “some”. 

35 .מהני Ar.‏ == מלאכת מחשבת 11 


18 על מה שהן עליו‎ == Ar. עלי מה הי עליה‎ “as they really are". Cf. HUb., 
491. Br. *»» for dy. 
19 Ar. pabbaa “general or absolute acceptance of a word”. 20 Ár. 


p 
‘snp’ pass. So nd’ Ma .ילמוד האדם‎ 21 Ma > nm. 22 Br .והמלחמות‎ 
23 So .הוא הכח אשר בו ישתכל האדם בדבר שירצה‎ 40 


שמוגה פוקים פרק א 11 


והדברים על אלו השבע כחות ומה יעשו: ואיך יעשו ובאיזה DADS‏ 
פעולתם יותר נגלה ויותר נראה? ומה מהם נמצא3 תמיר ומה יכלה 
מהם+ לזמן* קצוב זה כלו ראוי למלאכת הרפואות5, ואין צורך לו בזה 
המקום : 

והחלק המרגיש ממנו הכחות? החמשה המפורסמות Oss‏ ההמון5, הראות?, 
והשמע, והטעם, והריח, והמשוש, והוא19% נמצא!! בכל שמת הנוף12, ואין 
לו אבר מיוחד כמו שיש לארבעה כחות3! : 

והחלק המדמה+: הוא הכח15 אשר בורו רשומי המותשיםז! אחר 
הַעִלמם מקרבת%! החושים?: אשר השינום, וירכיב9? קצתם אל קצתם ויפריד1? 
קצתם מקצתם, ולזה ירכיב זה הכח מן הענינים?? אשר השיגם23, ענינים4? 10 
שלא השיגם5? כלל, ואי אפשר להשיגם, כמו שידמה האדם ספינת ברזל 
רצה? באױר, ואדם שראשו בשמים ורגליו בארץ, ובהמה באלף עין27 
על דרך משל והרבה מאלו הנמנעות8? ירכיבם הכח המדמה וימציאם29 
בדמיון : ובכאן טעו המדברים3% הטעות31 המנונה הנדול32 אשר בנו עליו 
פנת חטאתם בחלוקת המחויב, והאפשר, והנמנע, שהם חשבו, או הביאן33 


or 


- 
Or 


—MM— M —— — 


1 06000, ובמה יעשו‎ = Ar. Sybn sba), not “what” the faculties do, but 
“by what means they work”. 2 80 ומה 80 3 .יותר גראת ויותר גנלת‎ 
ג .גמצא מהם‎ Ma יכלה ומה מהם‎ ens nn. 5 Br .לדכר‎ 6 Thus Ma. 


90 Ar. .לצנאעה אלטב‎ Br .כחות 118 1 .במלאכת הרפואה 80 במלאכת הרפואות‎ 
8 Ar. אלמשהוראת .אלמשהורה עגד אלגמהור‎ = rà ëvõoča == .המפורסמות‎ See Millot 
ha-Higgayon, c. VIII; Munk. Guide, I, p. 39, n. 1; Scheyer, Das Psychol. 
Syst. d. Maim., pp. 22—23. ₪0 .הם הראות ₪80 9 .המפורסמים‎ 10 Ma 
.והמשוש‎ 11 Br .גאה‎ 

כי המשוש יקרא בגגעו באחד מאיבריו או בכל גופו כנון גגיעת גשם Ma + waa‏ :1 25 
,(בכל איבריו יוכל משש בידיו או ברגליו או בכל גופו על כן הוא נמצא בכל man mew‏ 
האחרים שהם הראות -]- 118 originally a marginal gloss. 13 Mi nmn.‏ 
.תזכר 18 16 Mi nomen. 15 Mi » n»n.‏ 14 .והשמע והמעס והרית 
“their absence’.‏ ניבתהא .צ4. 18 | ."מ68810ע1110 ,42800" רסום אלמחסוסאת Ar.‏ 17 

.ולזה ירכיב זה הכח מן העיגינים ע81%6 Ww misplaced in So‏ וזכור ... החושים 19 30 

20 תfa .תשיגם ותרכיב‎ Ar. פתרכב‎ to combine, to compose”. 

21 Ma ven. The fem. forms of the verbs probably go back to I. T. 
to agree with Ar. But see Introduction, p. 26. 

22 Ma .מן העליונים‎ 23 Ma .עם ענינים 111 24 .תשיגם‎ 25 Br 

85 .לא אשיגם 86 שלא השיגם‎ 26 Thus Br; Ar. “an. So yn Ma תשוט‎ 
“float”. 27 Ar. y'y (sing.); So oy. —— ?8 Ar. nNvinbboN "impossibilities". 
29 Ar, mii) “invent”. 30 Ar, podbannds “the Mutakallimun”. 31 So 
;טנו או אוהמו .206 .והביאו ₪0 33 .הגדול המגונה 118 :3 .טעות‎ Wo. 
(p. 90, note to p. 3. line 17, not 7) unnecessarily emends to Nimm Riad. 

40 Ar. nm IV “to make anyone form an opinion about" (3r .(הביא‎ Cf. Fried- 
laender, Sprachgebrauch, sub voce. 


10 שמונה פרקים פרק א 


השם! לבד, לא שהענין? אחד בעצמו, וכן יאמר על האדם ובעלי spwn‏ 
מרגיש בשתוף השם לבד, לא שההרנש אשר באדם הוא ההרגש+ אשר 
בשאר בעל חיים5, ולא ההרנש% אשר בזה המין? הוא ההרגש בעצמו אשר 
במין האחר, אבל כל מין ומין מאשר לו נפש יש לו גפש אחת% בלתי נפש 
האחרפ9, ויתחייבו מנפש זה פעולות, ומנפש זה פעולות אחוות, ואפשר 
שתדמה פעולה?1 לפעולה, ויִחָשָביי בשתי הפעולות שהן?! דבר Sms‏ 
בעצמו ואין הדבר כן: 


Swen‏ בוה שלשה מקומות חשוכים, האחד מהם5! זרתה+1 עליו השמש 
והאיר, והשני i553‏ עליו הירח והאיר, והשלישי6! הודלק בו הנר?ו 
והאיר, הנה%! כל אחד מהם נמצא בו האור אבל map‏ זה האור ופועלו 
השמש, ופועל אחר הירח, ופועל האחר האש, כן פועל הרגשת האדם הוא 
נפש האדם, ופועל הרנשת החמור, הוא גפש החמור9!, ופועל הרנשת 20 
הנשר!? הוא גפש הנשר??, ואין להם ענין?? שיקבצם+? אלא שתוף95 השם 
בלבד6?, והבן זה הענין שהוא גפלא מאד, יכשלו בוז? הרבהפל מן 
המתפלספים"?, ויחייבו9? ממנו הרחקות31 ודעות בלתי אמיתיות32 : 


ואשוב אל כוונתנו3 בחלקי הנפש ואומר, החלק הזן ממנו הכח3 המוֹשַׁך, 
והמחזיק, והמעכָּל, והדוחה למותרות, והמנדל, והמוליד לדומה33, והמבדיל 
mmn‏ עד שתפרשז3 מה שצריך להוון בו ומה שצריך3 לדחותו, 


! Ar. באשתַרֹאך אלאסם‎ ^homonym". On J 3 see Munk, Guide, I, pp. 133, 
n. 3; 239, n. 1; 262, n. 3, and Kaufmann, Attributenlehre, pp. 460, n. 148, 
and 461, n. 149. 2 80 ;ולא שענינים‎ some edd. + ,ענין | .בכולם‎ 11026 6 
Ar. ‘yy “meaning”. 3 ובעל חיים‎ “animal” = Ar. ושאר ס8 .ואלחיואן‎ 
.לא שתהיה ההרנשה אשר במין האדם היא ההרגשה 80 + | .ובעל החיים 18 בעלי חיים‎ 
5 בשאר בעלי חיים‎ == Ar. .פי אלחיואן‎ Br So ‘pa. 6 80 .ההרגשה‎ 7 Ar. 
אלנוע‎ “class, species, kind”. 8 לו גפש אחת‎ v^ “has a soul peculiar 
to itself". . 9 .פעלה 80 10 .גיר נפס אלאכר .ז\. = בלתי נפש האחר‎ 
11 ₪0 ויחשוב‎ 12 Ma .שהם שם‎ 13 Ma > nne. 14 So my. 
15 Ar. pb. Br האירה‎ Ma .האיר‎ 16 Ar, .והאחר == ואלאכר‎ 17 Ar. 


.הרגש 118 80 20 .החמורית 80 19 Ma nm.‏ 18 .סרג פיה סראג 
.4 התמרית 71 Codd. 71 1161 nn. See supra, p. 9 n. 9. 22 Cod.‏ 21 
"bn. 23 So m. 24 Ar. xmyp) “which is common to them”.‏ 1161 
.בני אדם Ma "353. 27 Br. m. 28 So -p‏ 26 .בשתוף ₪0 25 
of the philo-‏ מן אלמתפלספין Ar.‏ .מהפילוסופים edd.‏ מהמתפלספים Ma‏ 29 
sophists"; Wo., p. 4, n. 1, PAilosophanten. nvoobsnb coined by I. T., based‏ 


on Ar. ,מתפלסף‎ see HUb, p. 419. 
30 Ma .ויתחייבו‎ 31 Ar. NRYNIY “absurdities”. 32 So בלתי עס+ נפסדות‎ 
.אמיתיות‎ 33 So Ma ‘nae. 34 Some edd. np. 35 ₪0 .בדומה‎ 


36 Ar. bNb3N — אכלאט אלאגסאן ,לחות‎ “the humours of the body”. 37 Thus 
Br. Ar. Syn ‘nn. 80 006. .שתפריש 1113 שיפריש‎ 38 Ma + Nin. 


35 


שמונה פרקים פרק א 9 


אינו! רק בנפש האדם, כי כח המזון? שיזון בו האדםי על דרך משל: 
אינו כח5 המזון שיזון בו החמור* והסום?, כי האדם נזון בחלק הזן מן 
הנפש האנושית, והחמור נזון בחלק הזן מן הנפש החמורית, והתמר? 
qu poni qw‏ מן הנפש אשר לה, ואמנם יאמר על הכל נזון בשתוף 





5. 1 Thus Br So Ma = Ar. .אינם .600 ;אנמא הו‎ See Introduction, p. 25 


== שיזון בו הארם (אדם )Ma‏ 3 .אלאנתדא == אלאנתדי (bottom). 2 Ar.‏ 
שיזון בו החמור 6 ככח So‏ 5 .על דרך משל < 80 + .אלדי ללאנסאן Ar.‏ 
Ma‏ 9 .אשר לו -[- So‏ 8 .הסוס והחמור 80 1 .אלרי ללחמאר .4 = 


marg. (later hand) cod. 71 (Parma) “nmi = Ar. 75525m. Br So Mi Ma codd. 
10 (Parma) 46 961 878 488 809 959 1246 1262 edd. w3m "and the eagle". Ma 
may have been corrected by comparison with some other Heb. text, but 
hardly with the Arabic. Cod. 1161, which will be referred to below, is 
defective here. Since a palm is nourished by a nutritive faculty (yn pon), 
it was proper for M. to use 5535s. Later, (p. 10, lines 10—12) in speaking of 
15 the faculty of sensation (wan bys) of the various species, M. refers to that 
of the eagle (Ar. =xpy5x). All Heb. Mss. and texts, except codd. 71 and 
1161, have correctly .הנשר‎ Codd. 71 and 1161 2686 .התמר‎ Thus, in describ- 
ing the nutritive faculty of the different species, the Ar. refers to that of 
man, the ass, and the palm, while in discussing the faculty of sensation 
90 it speaks of man, the ass, and the eagle. Ma with its marginal reading, 
alone, agrees with the Ar. The texts which read wm in the first instance 
have רwJn‎ in the second, while cod. 71 has "bn! in both cases. This con- 
sistency in the Heb. texts is suspicious. The Ar., cod. 71, and Ma marg., 
no doubt retain correctly the first list of species, namely, man, ass, and 
25 the palm, and it can safely be said that I. T. translated accordingly. 
The present condition of the Heb. texts arose, perhaps, from a mis- 
understanding of the original I. T. version. Some copyist, thinking prob- 
ably that the same word should be used in both places, must have changed 
"nm to agree with the later occurring win. Another copyist, thinking 
30 that רwJn‎ in the second instance was an error, changed this to bn (codd. 
71, 1161). That M. need not have used the same list of species in both 
instances is apparent from the context. First of all, he speaks of each 
species as having a nutritive faculty (lin no) peculiar to itself, and states 
that this faculty of man differs from that of the ass and the horse, the 
35 two latter representing one species. Then, discussing the nutritive facully, 
he illustrates from human, animal, and plant life, saying that the nutritive 
faculty which nourishes man differs from that which nourishes the ass, 
and both from that which nourishes the palm. Later, however, no longer 
speaking of the nutritive faeulty but of the faculty of sensation, M. very 
40 properly avoids referring to the palm as being endowed with such a faculty. 
Instead he uses the eagle (2Npybx) as an illustration. Thus, M. may well 
have used two different illustrations, one from plant life, and the other 
from animal life. 


הפרק הראשון 


בנפש האדם וכחותיה 


דע שנפש האדם נפש: אחת ויש לה פעולות רבות חלוקות, יקראו? 
קצת הפעולות ההם נפשות, savm‏ בעבור זה שיש לאדם+ נפשות רבותs‏ 
כמו שחשבו הרופאים, עד ששם ראש הרופאים פתיחת ספרו6 שהנפשות 
שלש, טבעית, וחיונית, ונפשיתד, ופעמים שקָראו כחות וחלקים עד שיאָמר 
חלקי הגפש, ווה השם יעשוהו הפילוסופים הרבה פעמים, ואיגם רוצים 
באמרם חָלְקִי שהיא מתחלקת כהַתָלֶק הגופות, אבל הם מונים פעולותיה 
החלוקות שהם לכלל9 הגפש כחלקים9! לכל המחובר מהחלקים!! ההם: 

ואתה יודע שתיקון המדות?! הוא?! רפואת הנפש וכחותיה, וכמו 
שהרופא+: אשר15 ירפא הגופות צריך שידע תחילה הגוף אשר ירפאהו 
כלו וחלקיו% מה הם, ר"ל גוף האדם, וצריך1! שידע איזה דברים יַחֲלוֹהו 
nnb cot"‏ ואיזה דברים%ג יבריאוהו ויכוּן אליהם, כן רופא הנפשפג 
והרוצה לתקן המדות0? צריך שידע הנפש!? בכללה?? וחלקיה ומה יחלה 
אותה ומה יבריאה: 

ומפני זה אומר שחלקי הנפש9%? הם חמשה, הזן24 והוא הנקרא הצומח5?, 


והמרגיש, והמדמה, והמתעורר, והשכלי, וכבר הקדמנו% בזה הפרק שדברינו 


t So» vbi 2 Thus Br Ma Mi== Ar. moh, with phrase nibiwon nsp 
pn as subject. So and edd. mp; cf. Wo., p. 1. no. I. 3 So and edd. 
.ויחשוב‎ i Ma 1 1. 5 Br mam. 6 עד . . . ספרו‎ = Ar. vi nn 
prom. For clearness, I. T. 288 .(רייסהם .42) ראשם 01 8%680ם1 ראש הרופאים‎ 
7 See Munk,:Mélanges, p. 40, n. 3; p. 54, n. 2. e Ar. יסתעמלהא‎ 6 
use of, employ". For mwy in this sense, see I Sam., /111. 16, ועשה למלאכתו‎ 
“and he made use (of them) for his work”. ? So 555. 10 So + 
אַצלאח אלאכלאק .4 = תיקון המרות 11 .מחלקים 118 80 11 .בחלקים‎ 
13 So Ma Nn. u Ma ,הרופא‎ 15 Ma on marg. 16 Ar, אלברן‎ NUNI 
== זו .וחלקי הגופ‎ So א .יצטרך‎ NIA S Dus. mbm. sw (some 
edd. vbw) pass. == Ar. axnins “so that they should be averted”. 19 Ar. 
כרלך אלרי ימב אלנפס‎ “likewise he who cures the soul”. 20 So 686. מדות‎ 
.האדם‎ 21 So .וכחותיה‎ 22 Br n555. 23 So ws). ^: Ma Dn 
הצוטח ₪0 25 .חמשה הנזון‎ Nini. See Introduction, p. 26. 25 So בארנו‎ 
.והקדמנו‎ 


20 


30 


הקדמה 7 


bo‏ מספר מפורסם בלשוגו+, ואין] יכון גץ כתאב משהור, פלים פי דלך 
בכל זה רוע, ואיני מתפאר במה| כלה ושרארה, ולא אדעי פי מא קאלה 
שאמרו מי שקדם?, שאני כבר התודעתי | מן תקדם, לאגא קד אעתרפנא בדלך, 
בוה, ואף על פיי שלא אזכור אמר | ואן לם נרכר קאל פלאן קאל פלאן 
פלוגי אמר פלוני שוה אריכות+ אין | אד הדא תטויל לם פאידהּ פיה, וקד 
תועלת בו5. ואפשר שהיה5 מביאז|רבמא אוקע פי נפס מן לא חנכה 
שם האיש ההוא לחשוב מי שאין| לה אסם דלך אלשבץ אן רלך אלכלאם 
חיך% לו שהדבר ההוא נפסד, ובתוכו | סקים, ופיה באטנה סו לא יעלמהא, 
רע?, שלא יבינהו, ומפני1 זה ראיתי | פלדלך ראית אכתצאר אלקאיל, אד 
שלא לוכור האומר!1, שכוונתי התועלת | גרצי אן תחצל אלפאידה ללקארי 10 
לקורא?1 ולבאר לו העניגים הגנוזים?? | ונביין לה אלמעאני אלמכנווה פי 

בואת המסכתא. ואני מתחיל+! עתה | הדה אלמסכתא, ואנא אלאן אבתדי 

לזכור הפרקים אשר ראיתי להקדים15 | בדכר אלפצול אלתי ראית בתקדימהא 

הנה לפי כוונתי, והם שמונה פרקים:| הנא בחסב גרצי, והי תמאניה פצול: 


₪ 


15 1 Ma .המפורס בלשוגנו 80 בלשגנו‎ 2 So .ממני‎ 3 So Aףיעאש‎ Ma 
2 


אין בi Ma m»w, but corrected by later(?) hand. 5 Ma‏ + .שאפילו 
qn.‏ 118 לו חק Br nvrv. 7 Br So + px. 8 So‏ 6 .תועלת 
Ar. “since it‏ 12 .שם האומרים laת‏ :1 Br Ma ‘Joh.‏ 10 .רוע ₪0 9 


is my intention that profit should be realized for the reader.” Br Ma 
20 ההצפוגים ס 3BrS .שכוגתי ללמד התועלת לקורא 80 שכונתי להועיל הקורא‎ 1: Mi 
.אתחיל‎ 15 Mi .להקדימם‎ 


6 הקרמה 


קל על כל בני אדם, ואין כל עניניה גם |גמיע אלנאם, ולא איצא אגראצהא 


מפהום דון שרח שאף מע כוגהא 
מודיה אלי כמאל כתיר וסעאדה 
חקיקיה, ולדלך ראית באן נשבע פיהא 
אלקול, וקד קאלו עליהם אלסלאם 
האי מאן דבעי למהוי חסידא לקיים 
מילי דאבות, ולים ענדנא מרתבה 
pw‏ אלחסידות גיר אלנבוה, והי 
אלמודיה להא כמא קאלו חסידות 
מביאה לידי רוח הקדש, פקד jb ns‏ 
כלאמהם אן אלעמל באדאב הדה 
אלמסכתא מוד אלי אלנבוה, וסגבין 
חקיקה דלך לאנהא משתמלה עלי גז 
כביר מן אלכלקיאת: 

וראית באן אקדם קבל אן אכד 
פי שרח הלכה הלכה פצולא מפידה יחצל 
ללאנסאן מנהא מקדמאת, ותכון לה 
איצא כאלמפתאח למא נסתקבל מן 
אלשרח, ואעלם אן אלאשיא אלתי 
אקולהא פי הדה אלפצול, ופי מא יאתי 
מן אלשרח לים הו אגראץ אבתכרתהא 
אנא מן נפסי, ולא שרוח אבתדעתהא, 
ואנמא הי אנראץ מלקוטה מן כלאם 
אלחכמים פי אלמדרשות ופי אלתלמוד 
וגירא מןתואלפהם, מן כלאםאלפלאספה 
איצא אלקדם ואלמחדתין, ומן תואליף 
כתיר מן אלנאס , ואסמע אלחק ממן 
קאלה, וקד רבמא גבת 2E‏ קול 


כן מובנים מבלי פירוש ארוך עם היותו 
מביאה אל שלמות! גדול והצלחה 
אמתית, ומפני זה ראיתי להרחיב 
בה? המאמר, וכבר אמרו ז"ל3 האי 
מאן דבעי למהוי: חסידא לקיים מילי5 
דאבות, ואין אצלנו מעלה גדולה 
מחסידות | אלא? הנבואה, והיא 
המביאה אליה כמו שאמרו חסידות 
מביאה לידי רוח הקודש, הנה התבאר 
מדבריהם שעשות9 מוסרי9! ואת 
המסכתא מביא:1 לידי נבואה, והנני 
עתיד לבאר אמיתת הדבר ההוא:! 
מפני שהיא כוללת3: על+! חלק נדול 
מהמדות15 : 

וראיתי להקדים קודם שאתחיל 
בפירוש הלכה הלכה15 פרקים מועילים 
ידע מהם האדם הקדמות, ויהיו לו 
נם כן כמפתח%! במה13 שאני עתיד 
לפרש??, ודע שהדברים שאומרם1? 
באלו הפרקים, ובמה שיבא מן הפירוש?? 
DDN‏ ענינים בדיתים?? אני מעצמי, 
ולא פירושים שחדשתים+?, ואמנם5? 
הם עגינים לקטתים מדברי החכמים%% 
במדרשות ובתלמוד וזולתו7? מחבוריהם, 
ומדברי הפילוסופים נם כן הקדומים%? 
והחדשים, ומחבורים הרבה מבני29 
אדם, pow)‏ האמת ממי שאמרו, 
ואפשר שאביא פעמים"? מאמר אחד 


1 Br So nibbw>. 1 80 .בוה‎ 3 80 118 bm 4 Ma "nb. 
5 80 .לעיון בטלי‎ 6 Ma + v. 7 Ma BX '5. 8 So + 5. 9 Ma 
,מאמרי ₪0 10 .שבקיום ₪0 שעשיית‎ 11 So Nan. 12 Ma WON. 13 So 
.שהוא כולל‎ 14 Br So > .הטובות -+ 80 15 .על‎ 1$ Br So » n»n. 
ז:‎ So .מבא ומפתת סS 18 .היה‎ 19 Ma .כמן‎ 20 Ma .לבאר‎ 2! Brרשא‎ 
אומר 80 לך -+ 113 אומר אותם‎ WR. 22 Ma + ons. 23 So mv n". 
2 Ma .אינם עניגים בדיתים מבלי ולא חדשתים חדושים מעצמי‎ 25 So .אמנם‎ 
20 Mi men. 21 So םnbil,‎ 23 Ar. .אלקרם‎ 29 Ma .בנ‘‎ 30 Ma 


,לפעמים 


20 


25 


הקדמה" 


אמר הרב המחבר רבינו משה ש'ץ?:| | קד בינא פי צרר הרא אלתאליף 
הנה בארנו בפתיחת% זה החבור+ מה | מא אלסבב אלדי געל אלמדון יתבת 
nnm‏ הסבה ows‏ המחבר וזאת| הרה אלמסכתא פי הרא אלסרר, 
המסכתא בזה הסדר, וזכרנו גם כן | ודכרנא איצא עטים אלמנפעה nin‏ 
רוב התועלת* בזאת המסכתא, ויעדגו | אלמסכתא, וקד ועדנא מראת פי מא 
פעמים רבות במה שקדם מזה החבור>5 | תקדם מן הרו אלתאליף באנא נתכלם 
לדברבזאת המסכתא בעניניםז מועילים, | פי הדה אלמסכתא פי אגראץ מפידה, 
ולהאריך בה קצת אריכות, מפני שהיא | ואנא נטול פיהא בעץ תטויל, לאנהא 
אף על פי שתראה מבוארת קלה5 | ואן כאנת בינה סהלה בחסב אלטאהר 
להבין לעשות? מה שבכללה?! איגו \ פלים אלעמל במתצמנהא טהל עלי 10 


ee — — —— 


וש 


1 Since the Arabic of M.’s foreword is inaccessible, being found only 
in the Mss. and in Pococke’s Porta Mosis, the editor has deemed it 
advisable to reproduce it here. The text is that of the Porta Mosis, pp. 181 
—183. The Hebrew is found in the editions of the Perakim by Hurwitz, 

15 and Slucki, and a Latin translation in Suhrenhusius’ Mishnah, Pt. IV, 
p. 393; see supra, Introduction, pp. 31, 33. 

אמר הרב So‏ אמר הרב הגדול רבינו משה בן הרב ר' מיימן ז"ל Thus Ma. Br‏ 2 
Cf. the introductory phrase of M.’s Introduction to the Moreh:‏ .המחבר זצ"ל 
sno, I. T. translated‏ הרב המחבר לתלמידו התלמיד החשוב ר' יוסף ש"ץ ב"ר יהודה נ"ע 

20 the Perakim in 1202 (see supra, Introduction, p. 10) while M. was yet alive. 
Therefore, in referring to M., he could not have used the abbreviation 5" 
or 5"w. See HUb., p. 438. y"'v — ms myy “may his Rock protect him", 
preterite for optative; see Munk, Guide, I, p. 9, n. 4; idem, Notice sur 
Joseph ben-Jehouda, Paris, 1842, p. 69, n. 2. Fiirstenthal, Moreh I, p. 2 

95 has, incorrectly, Gemeindevorsünger (— w3s n*w). 

3 Ma פתיחת ,בתחלת‎ == Ar. m$ "introduction, prolegomenon". M. uses 
this word to designate his introduction to the Moreh. See Munk, Guide, I, 
p. 3, n. 1, and idem, Notice, p. 23, and 26. 

4 The an par excellence is M.'s Mishneh Torah. Cf. Munk, ibid., p. 23, 

0 .מה שקדם מזה החבור < 8[ 6 .תועלות Ma‏ תועלת and 28, 5 Br‏ 30 
שתראה Br nov; So‏ 10 .ולעשות Ma mpl. » Ma Mi‏ 8 .דברים 
.תועלת מבוארת וקלה להבין ולעשות טה שבא בכללי איננו 
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לכבוד נשמת אדני אבי 
עטרת ראשי 


צבי בן מנחם 








שמונה פרקים 


חברו בלשון ערבי 
הרב רבינו משה בן מיימון ז'ל 
ונעתק ללשון הקדש 
על ידי 
ר' שמואל אבן תיבון ז"ל 


נרפס בעיון רב על ידי כתבי יד והוצאות 
עתיקות ונלוה אליו תרגום אנגלי 
עם הגהות 


מאת 


יוסף יצחק בן צבי נאָרפינקל 


ניודיאָרק 


תרע"ב 
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